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PREFACE 


In the course of studying the cult of the Indian Mother Goddess, 

I consulted the Kulaciddmani and Vamakesvara Tantras merely as a way 
of familiarising myself with Sakta beliefs and practices. However, 
these Tantras - especially the Vamakesvara - were so obscure and yet 
fascinating that I eventually sought the help of a Tantric scholar in 
India. In the search for such a pundit I made contact with the 
Sanskrit departments of the Universities of Bombay, Delhi, Lucknow, 
Calcutta and the Benares Hindu University. At that time none of these 
Universities had anyone with appropriate experience in the field. 

It was only through the good offices of V. Dviveda of the Benares 
Sanskrit University that I was able to obtain concrete help in the 
person of H.N. Chakravarti - a senior disciple of the late renowned 
Tantric scholar Gopinath Kaviraj. 


Mr. Chakravarti is a charming man of great learning and he was of 
immeasurable help in introducing me to Tantric concepts and the Tantric 
way Of thinking. Without his kind and patient assistance, it is 

likely that these Tantras would be a mystery still. Having made a 
thorough reading of the texts with Mr. Chakravarti, I was subsequently 
able to work on them on my own, although at various stages later on 

Mr. Chakravarti kindly confirmed my translations. 


I came to realize that the previously untranslated material which 
these Tantras contained was both interesting and of intrinsic value. 
They would in fact be an almost indispensable part of any serious 
Study of the Indian Mother Goddess cult. Over the course of three 
visits to India, I also came to appreciate how near to extinction 
"Tantric knowledge" really is. There is a desperate need to record as 
much information as possible and I fully endorse T. Goudriaan's 
remarks that "serious research...is a difficult and urgent task". 


The Tantras were translated from previously edited and published 
Sanskrit texts and I strove first of all to understand the material 
from which I hoped accuracy and clarity in translation would result. 
The aim has been to translate the originals into as good and fluent 
an English as the Sanskrit will allow, without any attempt at 
reproducing an English metre for the Sanskrit verses. 
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The translations have been through various revisions. The Kulaciddamani 
Tantra was checked over by J.E.B. Gray and both Tantras were examined by 
H.N. Chakravarti and finally by Prof. G.K. Bhat former Sanskrit Professor 
at the University of Bombay and also former Director of the Bhandarkar 
Oriental Research Institute. Although Professor Bhat did not claim to 
know about Tantrism, he has a thorough and enviable knowledge of Sanskrit. 
I am indebted to him for his meticulous attention to the details of the 
translations and for his helpful suggestions on how to translate various 
points that had remained obscure until that time. 


On the matter of italicization I followed the genera! rule of italicizing 
all the Sanskrit words that are not proper names unless they have already 
been absorbed into the English language. Nevertheless, I also italicized 
a considerable number of proper names that seemed to me unlikely to be 
familiar to the reader and which tended to include many of the names that 
arise in connection with Saktism and Kashmir Saivism. Other reasonably 
well-known proper names I rendered in standard type face in their Sanskrit 
forms, although the place names of still extant locales are spelt as 

they are spelt in current usage. The words introduced to complete the 
meaning of a translation are given in parentheses. 


In the course of my researches I was fortunate to meet Sri Batohi Jha 
through the kindness of Mrs. Pupul Jayakar. 5Sri Jha is a practising 
Tantric priest in Bihar and his genial willingness to discuss Tantric 
matters clarified a number of troublesome points in the texts. 


Because of the nature of the research it was natural to seek the help of 
those in India who still maintain the tradition, but on home ground I 

am particularly thankful for the enthusiastic encouragement of Dr. A. 
Piatigorsky and for the additional scholarly help of Mr. J.E.B. Gray and 
Dr. John Marr - all of the School of Oriental and African Studies of the 
University of London. I also very much appreciate the help of my friends 
- the Kaviratnes, the Mehtas, the Nagarkars, the Narayans, the Sens and 
the Vatsals who in their separate ways helped to bring this work to a 
conclusion. Lastly, I thank the Goddess for the good fortune in having 


a husband who is a fount of loving encouragement, advice and unstinting 
financial support: 


L.M. Finn 
Paris, 1986 


PART I HISTORICAL PERSPECTIVE 
1. Outline of the Nature of the Tantras 


In seeking to place the Kulacidamani and the "Nityasodasikarnava" of 
the Vamakesvarimatam in their historical context, there are two lines 
of development to be borne in mind. One relates to the evolution of 
the Hindu scriptures in general and the other to the evolution of 
Mother Goddess worship. 


The earliest scriptures of Indias and some of the earliest in the 

world are the Vedas. This corpus of sacred literature which was 
composed over a long period (+ 1500 BC - + 600 BC) includes not only 
the four Vedic Samhitaés,' but also the Veddngas,? the Bradhmanas,? 

the Aranyakas and the Upanisads.* As norms for religious life the 
Vedas were gradually superseded in many - but not all respects - by 
newer forms that found expression in a variety of works composed from 
+600 BC to + AD 800. This post-Vedic literature comprises texts such 
as the Srauta, Grhya and Dharma Sdtras and Sastras,® the Enics® and the 
Purdnas.’ These unrevealed texts are often classified as "“smytz" as 
opposed to that revealed body of Vedic texts known as "“srutt". 

The religion promoted in these smrtz texts is often closer to the 
Hinduism that we know today than the religion of the Vedas, but further 
modifications to "Hinduism" were yet to come and are reflected in texts 


i The Bgveda, the Samaveda, the Yajurveda and the Atharvaveda. 
2. Subjects afftltated to the study of the Vedic texts. 

3. Explanatory appendices to the Samhitas. 

4, Both the Aranyakas and the Upanigads ave appendices ‘to the 


Brahmayas and are of a speculative nature. 


O. Srauta siittras deal with the exposttton of the sertptures. 
Grhya sutras are concerned with domestte reltgtous rites, and 
Dharma sutras and sastras tnstruct in all aspects of the law. 


6. I.é@., the Ramayana and the Mahabharata. 
7. There are etghteen principal Purdyas which generally deal in 


Legends and tradtttonal history. 
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that date from approximately AD 800 onwards. This latter class of 
sacred literature is generally known as the "Tantras" or Tantric 
literature. Amongst other things, it developed and regulated the 
form of puja worship which is still the predominant ritual practice 
of most Hindus today. It is to this latest group of scriptures 
that the Kulacdddmani and the Vamakesvarimatam texts belong and it 
is possible that they date from the 9th or JOth, and 11th centuries 


respectively. 


As for the evolution of Indian Mother Goddess worship, it can be 
briefly analysed into three phases. These phases are not exclusive 
of one another, but have accrued - so that all three are discernible 
in the life of India even today. In broad terms the three phases 


comprise: 


1) the cults of little-known local deities or gramadevatdas 
who have strong fertility associations 


2) the cults of identifiable pan-Indian goddesses in 
association with temple worship, and 


3) Saktism as found in the Tantras. 


Evidence of goddess worship® of the first type goes back as far as 

the pre-historic Indus Valley civilization. It is chiefly attested by 
ring stones and innumerable small terracotta statuettes of females that 
are usually nude with prominent sexual characteristics and elaborate 
head-dresses.? These features suggest that the figures were worshipped 
as symbols of fertility on a primitive and localized level.1° As these 


oe The Vedas testify to the extstence of goddesses in the Vedte 
pantheon, but tt ts doubtful that they ever played a central 
part in the sacrifice. 


9. Mohenjodaro, Harappa, Sonkh, Zhob, Kullt, Ahtehehatra and 
Chandraketugarh are but a few examples of sttes where many 
of these clay ftgurtnes have been found. 


10% Simple village and household detties of localised influence are 
sttll worshtpped throughout Indta tn order to ensure ferttltty, 
protectton and absence from dtsease etce.. Often the object of 
worship ts no more than a stone or a tree. 
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icons are pre-historic no records exist on the type of worship or 
beliefs connected with such humble "deities". Even today the 
existence of countless such deities is noted chiefly by anthropo- 
logists. 


Susbsequently, in a process of "Sanskritization"'' during the early 
centuries of the Christian era, feminine divinities were to become 
established that belonged to a more universal and elevated pantheon. 
The worship of these goddesses appears to have been on an organized 
basis in connection with temples’? and their divine personalities 
were gradually developed in a number of the myths of the Epics and 
the Puranas. In this era the "Goddess" came to rank as the equal 
of Siva, Visnu, Ganesa and Sdrya. The text which chiefly witnesses 
the eminence of the Goddess in this second phase is the "Devi 
Mahadtmya" section of the Markandeya Purana (6th C AD) and since the 
Devi Mahatmya contains seven hundred verses it is frequently 
referred to as the "SaptaSati". It remains one of the revered 
scriptures of the devotees of the Goddess. 


However, it was in a third phase which found its expression in the 
Tantras that the Mother Goddess as Sakti became the supreme 
metaphysical principle. 


Opinions about the time during which saktism as we know 
it became a major factor in the religious life of India 
are again widely divergent, although the sixth or seventh 
centuries A.D. are most often mentioned as the decisive 
period. 13 


hile The term and concept of "Sanskrittzatton" was tntroduced 
by the Indtan scholar Srintvas. (d.F. Staal, "Sanskrtt 


and Sanskritization", Journal of Astan Studies 22 [1963], 
pe 261.) 


12. Examples from the Catalogues of Insertptions of goddesses 
who were worshipped early in thts mtddle phase are Bhagavatt 
Aranyavasint, the Mothers, Candika and Camunda. Goddesses © 
such as Durga and Kalt became promtnent rather tater. 


13. Sanjukta Gupta, Dirk Jan Hoens, and Teun Goudrtaan, 
Hindu Tantrism (hetden: E.J. Brtil, 1979), p. 18. 
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In sakttsm the ruling idea is not of a Mother Goddess who is a mere 
fertility symbol or another intercessor deity on par with other 
deities, but of an Absolute Being as Mother - in the sense that all 
creation and all forms of existence issue from her causal womb. In 
the view of her devotees, She is the brahman and even the Epic gods 
Siva and Visnu’* are no more than inferior manifestations of her all 
pervading energy. She is the supreme dynamic aspect of the divinity, 
and it is to this third exalted conception of the Goddess that tantras 
such as the Kulacddamani and the VamakeSvarimatam conform. 

Although it so happens that the majority of tantras are associated 
with Goddess worship, it is not the case with all Tantric texts. 

It 1s well known that many serve the worship of Siva, Visnu, Ganesa, 
SUrya and the Buddhist deities. But regardless of which deity is the 
object of worship, what generally characterizes Tantric texts is: 


1. The daily and special worship of gods (usually conducted 
in private houses, but occasionally Sdkta temple worship 
may be described) | 


2. "Mantric" subjects (mysticism of the alphabet, "creation" 
of mantras or mantroddhara... 


3. Kinds of initiation 


4. Yoga, usually Kundaliniyoga and concomitant symbolism of 
the body 


5. Fearsome and erotic practices for the initiated 


6. Description of results (phala) of the rites, or supernatural 
powers and the practice of what we would call magic 


7. Rules of conduct (especially kulaeara) and related topics 


8. Praise of deities and relation of their exploits 


14. In the eyes of their devotees Siva and Vignu each assume a 
stmtlar metaphysteal status. 
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9. Many Tantras, especially the older ones, are also 
preoccupied with the legendary history of their school 
or of Tantric literature in general .'> 


This broad description of Tantric subject matters does not mean 

that each tantra will be equally concerned with all of the above 
topics. Indeed, there is a great deal of selectivity and emphasis at 
work from one tantra to another and the term may apply to texts of 
wide and varying character as can be judged by the works here 
presented in translation. 


The Kulaciiddmani and the VamakeSvarimatam classify as Sakta tantras, 
j.e., they are tantras connected with one or more manifestations 

of the Goddess as the divine feminine principle or Supreme Sakti. 

It is very likely that the word "tantra" is a later addition to the 
original titles of these two texts. In our edition, the Vamakesvara 
Tantra is actually called the Vamakesvarimatam or the "doctrine" of 
Vamakesvari although it is most commonly referred to as the Vamakes- 
vara Tantra.’® Similarly, Kulacdddmani was most probably the short 
and original title since "“cudamayi" was a category of textual 
material’? to which later generations tacked on the name of tantra. 
Despite the likelihood that the earliest versions of these texts did 
not include the word "tantra" as part of their titles, the appellation 
is entirely appropriate as both these texts deal with the sort of 
material outlined above. 


16, Teun Goudrtaan and Sanjukta Gupta, Hindu Tantrie and Sakta 
Itterature (Wiesbaden: Otto Harrassouwitz, 19381), p. 10. 


A stmitlar desertptton to the above ts found on page one of 
the same work, "Tantras" and "Tantric literature" are 
expresstons that refer to content more than they do to form. 


16. The edttton of the text with commentary by Bhaskararaya 
refers to itself as the Vamakesvara Tantra. 


des TDi ss Dy. LL. 


Le. Texts which go by the names of "agamas" and "sayhitas" may 
also fall within the field of Tantric literature. 
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Both the Kulactidamani and the Vamakesvara Tantras figure in the 
category of "Original Tantras" as opposed to "Tantra Digests". 
Original tantras are anonymous and contain a fresh scriptural revela- 
tion presented in the form of a dialogue between Siva and Sakti 

(or any other pair of supernatural spokesmen); whereas the digests 
or ntbandhas are of known authorship and consist of reworkings or 
compilations of material from older authorities.?3 


19. Ibid., p. 4. 


2. The Kulciddmani Tantra 


A. The Text 


This edition of the Kulacddamani Tantra is published as Volume 

four (1915 edition) in A. Avalon's series of Tantric Texts. It is a 
comparatively short Original Tantra containing seven chapters and four 
hundred and thirty verses. It belongs to the Kula School, but the term 
"kRula" has such imprecise connotations that "Kula School" has become 
virtually synonymous with the Sakta tradition in general.2° In fact, 
the KCT describes itself as a "Bhairavi Tantra” (II:8), but it is not 
clear to which of the possible classifications the statement refers, 21 


The text is composed in the form of a dialogue between Bhairava 

(Siva) and the Goddess, but it is Bhairava who poses the questions and 
Devi who enlightens him. This format is sometimes given the name of 
"nigama"?2 as opposed to "Ggama" when it is the Goddess who is the 
interlocutor.23 The Goddess professes to teach Siva a secret spiritual 
path that gives both enjoyment and liberation.*4* The path is a ritual 
one and - with the exception of a few philosophical or meditative 
patches - most of the text is taken up with the description of the 
various rites many of which are designed to confer the s¢tddhts which 
produce magical effects. 


After a few introductory passages, the text begins with the 
description of the morning ritual. Over subsequent chapters, there 
ensue descriptions of the evening and occasional rites without any 


20. Ibid., p. 18. 


21. Aceording to Goudrtaan (tbtd., p. 16) Bhatrava ts assoctated 
with the dakgina current; According to Gonda (Jan Gonda, 
Medieval Religious Literature tn Sanskrit [Wiesbaden: Otto 
Harrassouttz, 1977) pp. 180 and 162), the dakgina group 7s 
assoctated with Kashmir Satvism which ts further divided tnto 
the three classes of Stva, Rudra and Bhatrava Tantras. 


22. The term "ntgama" can also be used as a synonym for a Vedtc text. 


23. Navjtvan Rastogt, The Krama Tantricism of Kashmir Vol. 1 


(Detht: Mottlal Banarstdass, 1979), pp. 229-30. 


24. 7:29, 
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noticeably clear-cut distinctions between the chapters. In most 

cases the worship involves the ritual sexual intercourse which has 
made this cult so notorious, the sexual content is occasionally quite 
explicit, but if at other times it is only alluded to, it nevertheless 
forms an important part of most of the rites described. 


The text is written in sixteen syllable sZokas and the language 

is simple and direct with only intermittent use of sandhyabhaga?> 

when referring to mantras and other esoteric matters. In contrast 

to the generally unpretentious style - not without its poetic moments - 
the hymn in Chapter VII Verses 22-35 is conspicuous for its change 

of style to a baroque language full of similes and far-fetched 
metaphors. It would be obvious to any reader that the hymn has been 
interpolated. In his English language introduction to the KCT, 

Maitra points out that the Goddess' weapons referred to in this hymn 
are consistent with a later iconography that dates the hymn from 
sometimes after AD 1500.25 This laudatory hymn may have been 
subsequently introduced in order to raise the unvarnished tone of the 
KCT which, as a text, is actually much more like a manual than the great 
spiritual revelation that it professes to be. For the twentieth 
century however, its virtue lies in its very candour and directness 
graced by the simple but rather charming dialogues between Siva and 
Sakti. 


20% Sandhya bhaga ts a kind of "twtlight" language tn whtech words 
are used with hidden meanings; Bharatt says that "sandhabhasa 
entatls a sort of systematte ambiguity" (Agehananda Bharatt, 
The Tantric Traditton London: Rider and Co., 1965, p. 180), 
and Hoens says that "tt ts an tntenttonal language" tn whtch 
"a state of consctousness ts expressed by an erotte term" 
(Hindu Tantrtsm, p. 104). 


26. Str John Woodroffe - Arthur Avalon, ed., The Kulacudamanyt 
Tantra with an Introduetton by A.K. Mattra (London: Luzae and 
Co., 1915), pp. 14-15. 





B. Dating of the Text 


The Kulacddamani "may be fairly old" according to Goudriaan2’? who 

does not attempt to give an approximate century for the composition 

of the text. In Farquhar's bibliography,2® the KCT is classified as a 
text of the eighth century, but unfortunately, Farquhar does not give 
reasons for dating the text so early. This attribution may be founded 
on oral tradition, but it appears to be without corroboration in any 
other reliable source. Without such corroboration an eighth century 
date as proposed by Farquhar seems too early for the reasons set out 
below. 


Chapter I Verse 3 refers to the “Sankara tradition" and it is 
unlikely that a philosophical movement (if that is the correct 
reference) of the eighth century would so rapidly gain authority as 
to be quoted in a virtually contemporary text. In an age of 
relatively slow and restricted communications (but bearing in mind 
the probable increased circulation on pilgrimage routes), one might 
expect general recognition to develop gradually over a period of at 
least a generation or two. Nor - if the existence of Hindu tantras 
is unprovable before AD 80023 - can one easily suppose that the 
Sixty-four tantras listed in the KCT were extant at a time when such 
a considerable literature is barely recorded elsewhere. For these 
reasons, one is inclined to discount a date as early as the eighth 
century. 


Were it possible to date the tantras mentioned in the first 

Chapter of the KCT, they would be excellent points of reference for 
the dating of the text itself. Unfortunately, the majority of tantras 
on this list appear to be titles that no longer correspond to extant 


27. Goudrtaan, Tantrte and Sakta Literature, p. 92. 


ab. J.N. Farquhar, An Outline of the Religtous Literature of 


Indta, (Oxford Untverstty Press, 1920), p. 388. 


29. Goudrtaan, Tantric and Sakta Literature, By 22e 


According to Sudhakar Chattopadhyaya, no Tantrtce text can be 
"confidently asstgned to before the 9th C." (Refleettons on 
the Tantras [Detht: M. Banarstdass, 1978], p. 23.) 
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texts.3° Of the sixty-four tantras mentioned only the Matrbheda, 

the Kamika, the Kubjikdmata, the Bhutadamara, the Kuloddisa, 

the Sarvajnandtmaka and the Siddhayogesvarimata are still recognised 
to be in circulation. Five of these seven texts are acknowledged to 
be of ancient but uncertain date. The other two - the Matrbheda 

and the Kuloddisa such as they are now available to us - are not 

of early date,?1 but they may well be later reworkings of older texts. 
The result is that although the KCT is associated with some of the 
oldest known Tantric texts, they are of little help in establishing 


its period of composition. 


On the other hand, a fact that might indicate a composition 

before the eleventh century is the mention of the KCT in the 
Vamakesvara Tantra's list of the sixty-four tantras. However, 
Goudriaan is not certain "if this applies to the same text which we 
now know under this name".32 Presumably Goudriaan's caution stems 
from the fact that, as indicated above, "“cudamant" is a generic 

title for more than one text.33 He believes that the Kulacdddmani 
took over the list of tantras from the Vamakesvara,>* but does not 
say on what basis he can be sure of the direction of transference 

(if indeed there was not a third source from which they both borrowed). 
The KCT, however, does not mention the VT or either of its subsidiary 
titles ("NitydsodaSikdrnava" and "Yogini Hrdaya"). On balance, and 
in view of the internal evidence which will shortly be presented, it 
seems reasonable to accept the prima facie evidence that the KCT is 
the same text as referred to in the VT and that the Vamakesvara was 
as likely to have borrowed from the KCT as the reverse. 


30. These tttles have been checked against the RASB Catalogue, the 
Nepal Catalogue, Farquhar's Outlines of Reltgtous Literature, 
Gonda’s Medieval Reltgtous Literature tn Sanskrit, an 


Goudrtaan's Hindu Tantric and Sakta Ltterature. 


él. Goudriaan, Tantrie and Sakta Literature, pp. 73 and 96-7. 
32. LDCs “Dw “92: 
33. Ibid., p. 11. 


34, EDtds.. ps. 14, 
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In his introduction to this edition of the text, Maitra points 

out3*® that the Mahisamardini mantra was originally a ten syllable 
mantra which was reduced in later times to a nine syllable mantra such 
as we find in Chapter VII Verse 3 of the KCT. The nine syllable mantra 
is itself a more ancient form of the mantra than the eight syllable 
Mahisd&suramardini mantra given, for example, in the 11th C Sarada 
Tilaka. It happens that Chapter VII Verse 5 of the KCT hints at the 
gradual evolution from a nine to an eight syllable mantra by saying: 
"If these eight syllables are spoken of to anyone however pure and 
devoted to the guru, there should be no mention of the bija...".36 
Verse 32 of the interpolated late hymn found in Chapter VII of the KCT 
supports the view that the eight syllable mantra was the norm from at 
least the 11th century onwards. Consequently this evidence also argues 
in favour of an earlier than 11th century date for the Kulactdamani. 


For these additional reasons, one can reasonably suppose the KCT 

to have been written between the 9th and 11th centuries, and when one 
goes on to consider the further internal evidence that the Kula- 
cidamani presents, it generally points to an earlier rather than 
later date on this scale. 


For example, a text like Bhavabhiti's Mdlati-Madhava reveals that 
magic and bloody sacrifices of Tantric type?’ were certainly current 
in 7-8th C India. The KCT has a frank and almost predominant interest 
in the application of mantras for magical and mundane ends, and as 

the extant text has a somewhat abrupt and patchy presentation 
suggesting that many verses may have been deleted or bowdlerized - 
perhaps because they had begun to seem offensive, this may in itself 
indicate a date before the consolidation of the caste structure and 
the gradual emergence of a more censorious society. These 
characteristics, in addition to the lack of the usual introductory 


50. Woodroffe, Kulacudamant Tantra, p. 18. 


36. The "bija" counts as the ninth syllable. 


37. Bhavabhutt, Madhava et Malatt, trsl. G. Strehly (Parts: 
E. Leroux, 1885). 
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verses,?8 the absence of florid language,2% and the reference to horse 
sacrifices in Chapter V Verse 19 give the text an archaic quality. 


A further important point is that there are a number of goddesses 

more or less equally singled out for worship in this text; chiefly - 
Tripuraé,*° Kal7,4#1 Durgd,4*2 Mahisamardini,*3 Aranyd** and the Mothers, +> 
whereas most Tantric texts specialize in the worship of Kali or 
Tripurasundari. In the VamakeSvara Tantra, for example, Mahisamardini 
is not even mentioned and the worship of the Mothers is relegated to a 
position in the outermost cakra.*® In the Kulacdddmani however, the 
Mothers are frequently referred to and the inclusion of worship for 

them and Mahis&suramardini is particularly interesting. If a relatively 
clear date can be assigned to the popularity of worship of the Mothers, 
this would in its turn give a useful indication of the likely age of 


the Kulacddamani. 


38. "As a rule, Sanskrit wrtters do not begin thetr work wtthout 
ftrst writting at least one verse in pratse of the deity to 
whtch they are devoted." (K.C. Pandey, Abhinavagupta, 
Chowkhamba Sanskrtt Studtes Vol; 1 Varanast: Chowkhamba A. 
Prakashan, 1963, p. 206.) 


"We place the Kularnava after the Rudrayamala, because the 
former begins wtth benedtctory verses, whtch ts a defintte 
stgn of the later date." (Ibtd., p. 658.) 


39. For example, the tnterpolated late hymn (+ 1500) wtth tts 
profuse and metaphorical language contrasts sharply wtth the 
simple declarative style of the matin body of the KCT. 


40. Tytpura: dt2; ITisiss..IVi9510; Vsz2d—24 (Tribhuvanesvart) ; 
VII: 37 (TIrtpurabhatravt). 

ai Kali: IV:5; IV:39-49; V:45-80; VI:38-45 (Kalika@); VII:37. 

42. Durga: In thts text Mahtsamardint is her prinetpal tdentity, 


but there extst tnetdental references to Durga as Durga. 
E.g»5 IV:18 (Jayadurga); V:64; Vi:45; VIT:8-9; VII:30 
(part of a very late hymn); VII:39. 


43, Mahtsamardint: IV:36; V:39; VI:13-33; VII:1-37. 
44, Aranya: V:67-70, 
45, The Mothers: III:28; III:35-42; V:64; VI:83; VII:19. 


46, Vamakesvara Tantra I:136-37. 
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A search through all the epigraphical data reveals that one of 

the earliest surviving references to a cult of the Mothers dates 
from the 5th C AD. This often quoted inscription states that 
"Visvavarman built a temple of Visnu - also a temple of the Divine 
Mothers" who are later described as accompanied by: 


female ghouls...who uttered loud and tremendous shouts in 
joy (and) who stir up the (very) oceans with the mighty 
wind rising from the magic rites of their religion.*? 


When one analyses ail the data one finds that of the twenty-five 
other references to the Mothers culled from the recorded inscriptions, 
eighty-eight percent fall between the 5th and 8th centuries. From 
the 9th to the |]2th centuries, known epigraphical references to the 
Mothers fall away sharply with apparently only three inscriptions 
surviving from the 10th and one from the 12th centuries. A consider- 
able number of these inscriptions mention the Mothers as the patrons 
of the Chalukyan dynasty. From these early Chalukyan inscriptions, 
one may deduce the power and influences of the Chalukyan rulers who 
in their turn probably encouraged the popularity of the cult to which 
they were devoted. It is equally possible that the cult of the 
Mothers declined with the decline of those very Chalukyan rulers. 
Certainly from the 9th century onwards the falling off in references 
to the Mothers is matched by a corresponding increase in honourable 
mentions and temple dedications to Goddesses such as Parvati, Gauri, 
Uma, Laksm7, Sri, Sarasvati and Durgd etcetera. The comprehensive 
list of inscriptions itemised in Table One® demonstrates this 
correspondence and points to the early popularity of the Mothers in 
that second historical phase when goddess worship was becoming 
organised and goddess myths were forming a part of the Epics and the 
Puranas. 


The epigraphical data on the Mothers is supported by archaeological 
evidence of a consistently early date. For example, there are 
sculptures of the Mothers at: — 


47. Corpus Insertpttonum Indtcarum, Vol. 3, "Gangdhar Stone 
Insertpttion of Visvavarman" (Oxford: Government of Indta, 
n.d.), pp. 72-8, 


48, See the Appendix, 
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Kanchipuram Kaildsanatha Temple Pallava - 7th C 

Deogarh On flank of steps to 6th C 
the Betwa River 

Bhuvaneshvar ParasSuramesvar Temple 7th 

Ajhole Ravana Phadi Cave Temple*? 7-8th C 

Aurangabad Caves Cave 6 7th C 

Ellora Cave 14 6-8th C 
Cave 16 " 
Cave 2] . 
Cave 22 , 

Mamal lapuram Free standing sculptures on Pallava? 
fringe of temple complex 

Jajpura, Orissa Colossi of Mothers in 500-950 AD 
Muktimandapa 

Mandor Rock hewn sculptures VS 742 

Jasnagar Nilakantha Mahadeva Temple 10th C 


Most of these locations rank amongst the more important and ancient 
religious sites in India. However, one should also reckon with the 
numbers of sculptures in museums and elsewhere, for the majority of 
these are also of early date and below there follows a list5*° which 
identifies a selection of the sculptures of the Mothers that are 

known to this researcher. The dates for the sculptures will generally 
support the view that devotion to the Mothers was chiefly an early 
phenomenon in the temple phase of goddess worship. 


Besides the epigraphical and iconographica] data, there are 
corroborating references to the Mothers in such early literary works 
as the "Devi Mahatmyam" section of the Markapdeya Purana (6th C?) 

and in the Mrcchakatika (1:16) by Sudraka (2-6th C AD). In his thesis 
on the cult of the Mother Goddess, Rahman points out that in the 
Mahadbhdrata; the Manavagrhyasdtra; in the Vayu, Varaha, Matsya, 
Kurma and Skanda Puranas and in the works of Bhdsa (4th C AD), there 
are a number of references which indicate that the cult of the Mothers 
was already popular in the early centuries of the Christian era.>! 


49. The "Mothers" at Athole and Aurangabad are strikingly stmtlar. 
The Athole sculptures have been desertbed as the "dancing 
Mothers" and the same graceful and upright pose characterises 
the Mothers at Aurangabad. 


50. See the Appendix. 


51. Mukhlesur Rahman, "The early history of the cult of The Mother 
Goddess tn northern Indian Hindutsm wtth spectal reference to 
Teonography" (PhD. Thests, Untverstty of London, 1965), 
pp. 183-98 passim. 
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Nevertheless, because there are sculptures of the Mothers occasionally 
found in buildings of later periods,*? the Mothers were obviously still 
revered even after the first millenium. But significant differences 
from the past lie in the fact that these sculptures are usually 
relegated to inferior temple locations®? and they are also vastly 
reduced in size as compared with the extant early sculptures which are 
often of life - or even larger than life - proportions. Furthermore, 
although individual goddesses elicit devotion to this day (for example, 
Cémundd in areas like Rajasthan and Bengal®*), their popularity is 
outside the context of the Mothers as a whole whose group fortunes 
waned dramatically in late medieval times. Present-day temples to the 
Mothers seem to be virtually non-existent, as indeed are any major or 
minor festivals specifically in their honour. Although a vestige of 
their former status survives during the annual Durga Pdja in the 
offering to the Mothers on agtamz, not even clay images are made in 
their honour. 


Thus the evidence points to an early and widespread cult of the Mothers 
whose popularity appears to have been in decline by the 9th C AD; 

and the inclusion in the KCT of details of worship for the Mothers 
suggests that the text itself is of relatively early date. This 
conjecture is additionally corroborated by the fact that Mahisdsura- 
mardini is surprisingly important in the Kulacddamani and like the 
cult of the Mothers, her cult also dates from the earliest period of 
organised goddess worship and apparently declines after the first 

mi tlenium. 


So far as Mahisasuramardini is concerned, epigraphical evidence of 
devotion to this manifestation of the Goddess is conspicuous by its 
virtual absence from the records. There seem to exist only one Ist C 
record, an l}th C reference and two very late 17th C ones. It is 

not part of the scope of the present work to attempt an explanation 


52. Narendra Nath Bhattacharyya, Htstory of the Sakta Religton 
(N, Detht: M. Manohartal, 1974), p. 103. 


o3. E:g., a pertmeter wall as at Chittorgarh. 


o4, ibid. pp. 103 .a@nd 122. 
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for the dearth of inscriptions in contrast to the considerable numbers 
of Mahisasuramardini sculptures, but it is important to point out 

that - as with the Mothers - representations of Mahisasuramardini 

are found at archaeological sites of very early date. 


Sculptures are even said to date back to the pre-Christian era,°> 
although it is not certain which sculptures or sites are being 
referred to. The important archaeological sites known to this 
author where sculptures of Mahisasuramardini are to be found are 
given below and a further listing®® enumerates a number of additional! 
sculptures to be found in museums. 


Udaigiri Caves, M.P. Cave 6 Gupta 
Badami Cave | 6-/7th C 
Mamal]apuram Trimurti Temple Pallava 


Mahisamardini Cave 7th C 
Shore Temple 


Aihole Kunti Group 7-8th C 
Durga Temple 8th C 

Ativamachanda Cave Temple 7-8th C 

(nr. Salavankupam) 

Pattadakal Virdpaksa Temple 8th C 

Ellora Cave 16 6-8th C 

Bhuvaneshvar Vaital Deu] 7-8th C 
Sisi Temple 7-8th C 


When one considers the impressive number of sculptures at these early 
sites as well as the number of even earlier (e.g. Kushan period) 
sculptures of Mahisdsuramardini, one is led to the conclusion that the 
status of Mahisdsuramardini has considerably declined in post-medieval 
times. To account for the survival of so many important early sculptures 
of Mahisdsuramardini from diverse geographical areas, and of so 
comparatively few of the later medieval period, one must assume -from 

a statistical point of view, a widespread and important cult 

of Mahisamardini in the first millenium. 


S04 Gupta, Hindu Tantrism, p. 19. 


56. See the Appendix. 
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Although, due to her demon slaying myth, Mahisdsuramardini has 
remained a more popular manifestation of the goddess than the Mothers 
or Aranyad,*’? she now ranks only as a bellicose manifestation of Durga 
and one who is honoured with disposable clay images chiefly at the 
time of the annual Durga& Pija. Her present subordinate position to 
Durga is clear. However, when one appreciates how many more early 
sculptures there are of Mahisdsuramardini than there are early 
sculptures of Durgd as Durga (i.e. the radiant goddess bearing 
weapons and mounted on a lion), one may speculate that there was a 
separate cult of Mahisasuramardini which anteceded the cult of Durga. 
Perhaps only subsequently was there a conflation of the cults of a 
buffalo-killing goddess and a lion-riding goddess.°8 On this 
supposition the cult of Mahigamardin? has clearly declined from its 
original important and independent status to a lesser subordinate 
role. However, even if one aiscounts the possibility of such 

an original independence, it is nevertheless clear from the 

dwindling number of stone sculptures of Mahisdsuramardini that her 
position after the first millenium seriously declined from that of 
ancient times - particularly in contrast to the clay image worship 

of today. 


Therefore the heyday of the worship of goddesses such as Mahisdsura- 
mardini, the Mothers and Aranyd is deduced to be in the 7th to 8th 
centuries of the first millenium followed by a marked decline in 
their popularities that must have begun by the end of the same era. 
On the basis that the KCT includes a surprising amount of worship 
for these goddesses in comparison to known later texts, one believes 
the KCT to be a relatively early eclectic work promoting the worship 


o7. Although she ts no longer a "ltving" goddess, there ts 7th C 
evidence that Araygya was once worshipped tn temples. 
Eptgraphtca Indica, Vol. 20 (Caleutta: Archaeological Survey 
Of INdtG, NiGeds Ds O7 


og. A surprising number of the earltest representations of 
Mahtsasuramardint (espectally certain Kushan ones) show the 
goddess without the lion. Only later does the lton begin to 
conststently appear tn the sculptures - usually biting the 
flank of the buffalo demon Mahtsa. 
From thts same early pertod there also extst representattons 
of an Ambtka-ltke goddess accompanted by a lton, e.g. in 
the eaves at Nastk. 
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of goddesses on the ascendant (Kali and Tripurd)*% and goddesses on 
the decline (the Mothers, Mahisasuramardini and Aragyd). In other 
words, the goddesses worshipped in the text point to an early rather 
than later date for the composition of the Kulacddmani as well as to 
a transitional work composed towards the end of the early historical 
phase of goddess worship before that worship had diverged into the two 
main streams of devotion to Tripurasundari and Kali. 


Finally, fragmentary as they may be, one should draw attention to a 

few references in the text which are anomalous with respect to later 
Hinduism and which also suggest that this text may have been written on 
the cusp between an age when the religious life of India was shared by 
Buddhism and a renascent Hinduism, and an age when it was shared by 
Islam and a Hinduism such as we now know with practices that have been 
reshaped by Tantric influences. 


In Chapter I Verses 1-2 and in Chapter V Verses 62-64 there are lists 
of goddesses that include: Tripura, Kalikd, Vagisvari, Sukuld, Kula, 
Matangini, Pdrnd, Vimala, Candandyikd, Ekajatd, Durga, Kali, Kapalini, 


og, In view of the current-day eminence of the Goddess KG@li, 
tt ts tnteresting to note that there are virtually no 
tnsertptions that bear witness to the rise tn popularity 
of the spectfteally Tantric goddesses Kalt and Trtpurasundart. 
In sculpture also Kalt appears comparatively late and 
Trtpurasundart barely at all. The reason may be that the 
patronage of the smarta brahmins and the Hindu royal courts 
was lacking for these detttes. Therefore, although the 
paucity of insertptions in ttself does not mean that the 
cults of Kali and Tripura did not have thetr roots in much 
earlier times, nevertheless, combined wtth an absence of 
surviving early (before 8th. C} statuary and the negltgtble 
role of these detttes in the Epics and the Puradas, tt ts 
difficult to escape the coneluston that however early thetr 
cults may prove to have begun, they were at first of limited 
and localtzed influence. The cults of Kalt and Tripura 
only gatned widespread recognition and notable acceptance 
tn the second millentum with the flowering of Tantrtc 
ltterature. 


29 


Kulta, Kurukulla, Virodhi, Vipracittad, Ugramukhi, Ugraprabhda, 
Pradipta, Nila, Ghand, Balaka, Matra, Mitd and Mudrikd. Of these 
Kali, Kalika, Tripura and Durga are prominent goddesses in Hinduism 
although Kali and Kalikd are also mentioned in texts such as the 
Sadhanama4la4 and the Nispannayogavali as part of the Buddhist®° 
pantheon. Matangini (Mdtanhgi?) and Candandyika are epithets of the 
great goddess Durgd.*’ None of the remaining deities is identifiable 
as a Hindu goddess either in Rao's Hindu Iconography, in the 
Iconographical Dictionary of the Indian Religions by G. Liebert, 
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although a number of them do feature in connection with Buddhism in 
either the Sddhanamald, the Nispannayogavali, or the Iconographical 
Dictionary of the Indian Religions. 


For example, Vimala is one of the ten Buddhist bhianis; 62 

Kurukul1& has various sa@dhanas in the SM;63 V&giSvari is one of 

the Buddhist attendants of the mother goddess Brahmani;®* Pradipta 
is probably Pradipa Tard who is the same as Aparajita®> - an inferior 
Mahayana goddess; Kapalini is a Buddhist deity in the SM and the 
NSP, and Nild&® is supposedly the same as Anild and is a blue/black 
goddess in the NSP.&? Judging from their names, one suspects that 
Sukuld, Kula, Ugramukhi and Ugraprabhd would also be part of the 
Buddhist pantheon if some identification could be found for them. 


60. Marte Therese de Mallman, Introduction a l*Iconographie du 
Tantrtsme Bouddhtque, Vol. 1 (Parts: Btibltotheque a Centre 
de Recherches sur l'Aste Centrale et la Haute Aste, 1975), 


p. 209. 


61, Gosta Ltebert, Ieonographie Diettonary of the Indtan 
Reltgtons (Letden: E.d. Briil, 1976), 


bas De Mallman, l'Iconographte du Tantrtsme Bouddhtque, p. 129. 
63. Ibid., pp. 226-29. 


64. Ibid., p. 129. 
65. Thid., p. 303. 
66. Ibid., p. 218. 


67. Itai. pe 201. 
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But most significant of all is the mention of Ekajatad,®*® who is a much 
more important goddess in Buddhism than in Hinduism. | 


At least eight sddhanas, devoted to her worship, are preserved 

in the Sddhanamala of the Buddhists, [and] the form of Buddhist 
Ekajata, known as Mahadcinatadra, has the same appearance as that 
of the Hindu deity, Tard.&? 


In the KCT it is notable that the Buddhist name is preferred to the 
Hindu name of Tara for this goddess. 


Also, there is a curious half-verse (11:1) which refers to the 

various colours of the Goddess as black, red, green and blue. Colour 
coding of gods and goddesses is practised in Hinduism and in Buddhism, 
but what attracts the attention here is that instead of the convention- 
al Hindu sequence of the four colours white, red, yellow and black,7° 
two of the colours are blue and green which seem to be more character- 
istic of Buddhist deities. 


Furthermore, Chapter VI Verse 39 mentions the “anjana stddhi".71 

In Hinduism the traditional list of stddhis includes Anima, Laghtma, 
Mahima, Praptt, Prakdmya, Tsttva, Vasitva and Kam@&vasayitva.’?? The 
Buddhist list contains: Khadga, Anjana, Padalepa, Antardh@na, Rasara~ 


68, She ts elasstfted along wtth eleven other goddesses as one of 
the "Kulasundarts" which ts a grouping that ts not familiar 
from any source known to the author. 


69. Benoytosh Bhattacharyya, An Introductton to Buddhtst Esotertsm 
(Detht: M. Banarstdass, 1980), p. 181. 


70% Teun Goudrtaan, May@ Divine and Human (Detht: M. Banarstdass, 
1978), pp. 176-78. 


Pd A "stddhi" ts an attainment of a magical or supernatural kind. 


VB For a definttton of the Hindu stddhts see footnote 63 in 
Chapter I of the translatton of the Vamakesvartmatam. 
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sayana, Kheeara, Bhueara and Patala.’7% The Kulacdddmani text 

mentions six siddhts: the Khadga, the Anjana, the Vetala, the 

Paduka, the Tilaka and the Guptt stddhts. The Khadga and Anjana 
stddhts as described in the KCT apnear to correspond directly with 

the first two Buddhist stddhts. The Vetala stddht does not corres- 
pond to any in the Hindu or Buddhist classification and neither does 
the Tiltka. The Paduka stddhi - briefly described in Chapter VI 
Verses 25 and 26 - does not differ greatly from the Vetala stddht 

and is again not mentioned in either of the traditional Buddhist or 
Hindu lists. In Verse 40 there is a reference to the Tilaka stddhi 
which prescribes that the previously ground bones of the cat (used 

in the Anjana stddht) should be mixed with musk, aloe and sandal. 

The Guptt stddht is described in Verses 41-44 and by description seems 
to correspond as much to the Bhiicadra stddht of the Buddhists as to the 
Anima stddht of the Hindus. Bhattacarya describes the Bhiicara stddht 
as giving a person "the power to go at will anywhere on earth in a 
moment".7* In the KCT the description of the Guptt stddhi says that 
“as much as a hundred leagues away, she will appear wending her way 
underground",’75 and, “the man (who possesses this stddht) can pass 


73's "Khadga, stgntftes the perfectton whtch enables a person to 
conquer tn battle wtth the help of a sword over whitch mantras 
have been muttered. The second, Anjana, very probably refers 
to the magte unguent which, when applred to the eyes, enables 
a person to percetve the treasures burted under the earth, or 
otherwise hidden from the eyes. The thtrd, Padalepa, refers 
to the mystertous ointment whitch, when applted to the feet, 
enables a person to move about everywhere without hts body 
betng percetved by any one. The fourth, Antardhana, stmtlarly 
refers to the mystertous power whtch enables a person to 
disappear miraculously before the very eyes of the people 
watching him. The fifth, Rasarasayana, refers probably 
etther to the magic solutton whtch turns baser metals tnto 
gold, or the medicine whteh gives tmmunitty from death. The 
stxth, Kheeara, enables one to move tn the firmament. The 
seventh, Bhicdra, gives a person power to go at wtll anywhere 
on thts earth tn a moment; and the etghth, Patala, refers 
to the power of going to the nether-worlds." (Bhattacharyya, 
Bhuddtst Esotertsm, p. 89.) 





74, LDtGe5.- Ps: COs 


7a. Vi:43. 
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unimpeded through a hole, a smal! round window or a cavity".7® This 
latter description of the Guptt stddht conforms to what one might 
expect.of the Hindu Anima stddht, but the previous description 
indirectly suggests the Bhiicara stddht of the Buddhists. 


Therefore, although the list of stddhts in the Kulacdgddmani Tantra 
does not fully correspond to either of the traditional lists, it has a 
closer affinity with the Buddhist than the Hindu classification 
suggesting a transitional period when the deities (and the powers 
conferred by them) were in a state of flux between a formerly strong 
Buddhist praxis and an emerging Hindu Tantrism not yet fully 
differentiated.’? 


Since it is generally held that Buddhism began to lose ground in 

India from the time of the 5th century Hun invasions and was virtually 
moribund by the 12th century’® - and as it has been indicated above 
that the 8th century is the improbable lower limit and the 11th century 
is the likely upper limit for the period of composition - it is 
thereafter very much a matter for conjecture as to which century best 
corresponds to the Hindu-Buddhist milieu that appears to be reflected 
in the eclectic nature of this text. As between the 9th, 10th and 

lith centuries, it seems likely that the 9th or 10th centuries would have 
provided the more heterogeneous religious climate to account for the 
spirit of the KCT. 


For all of the above considerations - but especially because of the 
attention given to the Mothers and Mahisdsuramardini, and the over-all 
archaic qualities of the text - one is inclined to assign the 
composition of the Kulacdddmani Tantra to the 9th or 10th century AD. 


96. VI: 44. 


Vhs Whether Tantrtsm arose stmultaneously tn Buddhtsm and Hindutsm, 
or whether tt preceded tn the one before the other ts an 
unresolved problem tn the htstory of Tantrtsm tn general, but 
the author ts tnelined to the vtew that the Tantrte movement 
took prtor root in Buddhist etreles,. 


78. R.C.. Majumdar, H:C. Rayechaudhurt and K. Datta, An Advanced 
Htstory of India (London:Macmillan and Co., 1963), p. 201. 


3. The Vamakesvarimatam or the "Nityasodasikadrnava" 
A. The Text 


The Vamakesvarimatam is volume sixty-six in the Kashmir Series 

of Texts and Studies (1945 edition) and like the Kulacddamani, it is 
an anonymous and original text of the Kula school - meaning that the 
Goddess or Sakti is the supreme object of devotion. But unlike the 
KCT, it is the Goddess who here interrogates and pleads with Siva 

to reveal to Her the sacred teachings. The Goddess knows the truth 
very well, but She pretends to be as ignorant as the human being for 
whose instruction the text is composed.’7? She modestly assumes the 
incarnate role of submissive consort to Her lord Siva. 


The Vamakesvarimatam (or the VamakeSvara Tantra) contains eight chapters; 
five of them constitute the "Nityasodasikdrnava" and the remaining 
three constitute the "Yogini Hrdaya".®° Both these constituent texts 


79. There ts a Platonte parallel in the case of Socrates wtth his 
students when he plays the role of humble questtoner. 


80. This definttton of the VT does not fit wtth Pandey's desertpttion 
of the constituent texts. He says that the Vamakesvartmatam 
ts not the whole of the Vamakesvara Tantra, but the first five 
chapters of the NSA which itself consists of etght chapters, 
the tast three of whitch are called the "Yogtnt Hedaya". 
(Pandey, Abhitnavagupta, pp. 568-9.) He asserts thts on the 
authortty of Bhaskararaya's introductory verses (1-5) to the NSA. 
Bhaskararaya does indeed say that he ts commenting on the "prior" 
and "subsequent" 400 verses of the "Nt tyagodastkarnava" whtch are 
tn the Vamakesvara Tantra. In the Anandasrana edition his 
commentary ts divided tnto etght chapters. Presumably the "prtor" 
part ts the first five chapters contatning four hundred twenty-one 
and a half verses, and the "subsequent" sectton contains three 
hundred and etghty-three verses. Bhaskararadya does not refer to 
this subsequent part as the Yogtnt Hrdaya, but gives the impresston 
that all etght chapters are part of the NSA. Bhdskarardya lived 
in the 18th C and earlter commentators such as Stvananda and 
Vidyananda have considered that the NSA constituted only the first 
five of the eight extant chapters of the VT. Thts ts the postiton 
endorsed by Goudrtaan tn the History of Tantrie and Sakta Litera- 
ture. But that some confuston was present tn Pandey's mind ts 
evident from what he says later on: "The system of phrlosophy 
presented in the Vamakesvara Tantra also called the Vamakesvart- 
mata...." (Ibtd., p. 578) However, because Jayaratha only comments 
on the feet five chapters one cannot exclude the posstbtlity that 
the word "matam" indicates the NSA alone and is not meant to be 
synonymous with the etght chapters of the Vamakesvara Tantra. 
For the sake of simplicity one assumes that Vamakesvartmatam ioe 
Vamakesvara Tantra are vartant titles for the same etght chapter 
text consisting of the NSA and the YH. 
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are written in verse of the same sixteen syllable metre, but the style 
of the YH is much drier and more technical suggesting that the texts 

are of separate authorship. Although often deliberately written in a 
cryptic language, the Sanskrit “4s flawless"®1 and Goudriaan remarks 

of the NSA and the YH that “here we have two of the most accomplished 
products of Hindu Tantric literature".8? As both texts deal with the 
mystical nature of the Sricakra and the Srividy@, they complement one 
another well and perhaps this is the reason why they were subsumed under 
the more general titles of VamakeSvarimata (the doctrine of Vamakesvari) 
or Vamakesvara Tantra (the tantra of VamakeSvara). The association of 
the two texts under their common "ghost" titles®> is a very old one.8% 


But to whom or what does the title of SriVadmakesvari refer? Neither 
the NSA nor the YH (or their commentaries) make any reference to a 
deity called Vamakesvari or Vamakesvara.®> Translation of this name 
as the "leftish lord or lady" suggests lord or lady of the "left-hand 
path" or of the "left current”. 


The popular distinction into left-hand and right-hand paths is 
conventional in Tantrism. As Goudriaan says: 


The division which is perhaps best known outside of Tantric 
circles is that into Vama "left" and Daksina" right. These 
terms do not refer to "schools" but to "methods " or “ways" of 
conduct" (acara) and they may cut straightly through differ- 
ences of sect or school.*& 


Unfortunately the terms "left-hand" and "right hand" are not always 
similarly defined by the varying authors who employ them. In common 
usage, the left-hand path has “emphasized the use of the five 


gl A familiarity with the Saradd sertpt (from Kashmir) ts sometimes 
necessary for the interpretation of the commentary due to the 
strong influence of Kashmir Satvtsm. 


82. Goudritaan, Tantrte and Sakta Literature, p. 64. 

83.  Ibtd., p. 49. 

84, See Jayaratha's Invocatory Verses and hts commentary to I:58. 
85, Apart from the references to Vamakesvarimatam tn the Invoecatory 


Verses and in the commentary to I:58, the main text ttself makes 
no mention of Vamakesvart or Vamakesvara. 


86. Gupta, Atndu Tantritsm, p. 44. 
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maka@ras,*’ whereas in the right-hand path "emphasis is laid on 
meditation’.®® But the fact that this latter interpretation is not 
always the uniform one can be judged from footnote eighty-nine. 


It 1S in connection with the more notorious connotations of the 
left-hand path and the five maka@ras that the meaning put forward 

by Bhaskararaya for vanaka is related. He says that “vamaka" means 
"contemptible because they do not perform the five sacrifices"9° - 
implying that the worshippers are concerned only with the five 
notorious acts of Sakta ritual. On this basis, the title of the VT 
would mean "The Queen or Lady of the Contemptible Ones". 


The second classification into "srotas" or "currents" is a more 
ancient one, but it too is not very instructive for the good reason 


that texts of the left current are rare?’ and their content and meaning 
are so far effectively unknown. 


Ors T.e., wine, fish, meat, parched grain and sexual intereourse. 


88. Vijnanabhatrava or Divine Consetousness, trsl. and notes by 


Jatdeva Singh (Detht: M. Banarstdass, 1979), p. 4. 


89. Bharatt says that "dakstndeara and vamacadra refer to the 
posttton of the female partner tn the ritual tn relation to 
the yogt; tn practices where she sits on his left, the 
ingredients (samagrt) tend to be phystcally used, and where 
she stts on the right the use etther of substttutes or of 
medttatton on the tngredtents prevatis". (Tantrie Tradttton, 
p. 229.) "Vamdcara prescrtbed an excesstve use of tntoxteants 
without any element of modesty tn tts practtece. While Kaulas 
use wine ete. tn closed door compartments called Kulacakras, 
Vamacarins take tt publtcly and profusely. Dakstndeara 
prohtbtts the use of such objects and presertbes instead 
smearing of ashes from funeral pyres, tnhabiting tn erematton 
grounds, using skull bones as utenstls and so on. Vamdcara 
is sweeter and quicker in results than Dakginacara whitch ts 
more or less barbarte tn nature." (B.N. Pandit, Aspects of 
Kashmir Satvtsm [Srtnagar: Utpal Publteattons, 1977] p. 207.) 
The problems of definttton may lite in the number of "paths", 
"currents" and "mouths" (see Goudrtaan, Hindu Tantric and 
Sakta Literature, pp. 16-17), tn which case Pandit's definition 
of Dakstnamarga may be reconetlable wtth the "southern 
current" that ts assoetated with Bhatrava and which ts 
constdered tn the Brahma Yamala to be tmpure. (Ibtd., p. 16.) 


90. Laltta-Sahasrandiman wtth Bhaiskararaya's commentary, trst. 
R. Anantakrtshna Sastry (Madras: The Theosophical Publ. House, 
1951; reprint ed. 1976), p. 860. 


91. "The left current seems to have become extingutshed at an early 
date; of tts texts, only the Vinastkha has been preserved...." 
(Goudrtaan, Hindu Tantrte and Sa&kta Literature, p. 16.) 
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Furthermore, since the cardinal point of orientation in Indian 
tradition is to the east, there is a sense in which the title of the 
text means the "doctrine or tantra of the northerly lady/lord", allud- 
ing thereby to the "va@mandrga" (or uttard&mmaya) whose teachings are 
"proceeding from the Northern mouth".92 As “Kashmir Saivism is identi- 
fied with the uttaramaya"9? and the VT is a text associated with 
Kashmir Saivism, there may be good reason for interpreting the title 


of the VT in this light. 


The title "Vamakesvarimatam" could have additional significance 
in a way that is revealed in the Siddhantasikhdmani where the word 


"left" is synonymous with Sakti.94 In this case the meaning of Vama- 
kesvarimatam would be the "doctrine of the Sakti or Sakti-like lady". 95 


Unfortunately, the contents of the NSA and the YH do not of themselves give 
support to which - if any - of the above possible associations the title 

of "Vdmakesvarimata" is connected. For the present, one must conclude 

that the general title is incidental and bears no obvious relation to 

the contents of the text. 


The first five chapters of the Vamakesvara Tantra presented here in 
translation are usually called the "Nitydsodasikadrnava" or the "Ocean 
of the Sixteen Nityds". The text is well composed and covers the 
Subject matter coherently. In brief: 


Chapter I is concerned with the making and worship of the Srtcakra: 


Chapter II speaks of the various benefits obtainable from its 
worship; 


Chapter III describes the mudr@s required for worship; 


92. Pandey, Abhtnavagupta, p. 280. 


93. Rastogt, Krama Tantrictsm, p. 20. 
94, Goudrtaan, Hindu Tantrie and Sakta Literature, p. 16 n. 70. 


98. The addittonal reason for calling the path pointed out by the 
Satvagamas , whitch ortginate from the northern face, Vamamarga 
seems to be the influence...of Stva and Saktt...the wife, 
aecording to the Indtan tradition always Stands to the left of 
the husband...the word Vam@ in Sanskrit, for this reason, stands 
for wife." (Pandey, Abhinavagupta, De Gli) 

An exception to thts general rule ts the goddess Mendkgt who 1s 
regularly seated on the right. 


37 


Chapter IV deals with the Srtvidyd, and 
Chapter V covers toma and japa. 


In other words, the NSA deals with the essential aspects connected 
with the worship of Mahatripurasundari. 


Although the text is directed to the instruction of the initiate, 

the language maintains a poetic rhythm and a poetic choice of words. 
The style is more or less elaborated in conformity with the subject 
matter of the passage, but never to excess. For examole, the dhyana 
in Chapter I Verses 113-133 is a richly worded evocation of the 
Goddess which employs conventional Sanskrit imagery with comparative 
restraint. The idiom of the NSA is therefore pleasing and harmonious 
and its chief failure of composition is the sudden and anti-climactic 
end of the text at Chapter V Verse 33. Some sort of peroration is 
certainly called for and one may suppose that a concluding portion of 
this text has been lost. 


The sixteen nttyas of the title form part of a lunar symbolism 

and they are enumerated and briefly dealt with at the beginning of 
the text. But despite the title, it is the “foremost nitya' 
Mahatripurasundari who constitutes the chief subject matter of the 
NSA in the context outlined above. Alongside its proper titles, the 
text is equally often referred to as the “Catuhksatt" since it is 
Supposed to contain four-hundred verses. 


Four hundred verses, however, is not the actual count for all the 
editions. In our edition of the work as published in the Kashmir 
sanskrit Texts Series with its commentary by Jayaratha, the NSA 
contains three hundred seventy-eight and a half sZokas, if one 
makes the necessary correction in the numbering of the verses from 
Fifty-nine onwards in Chapter IV.96 In the edition of the NSA 
with its 17th-18th century "Setubandha" commentary by Bhdskarardya 
in the Ananddgama Series ,97 the slokas of the NSA amount to four 
hundred and twenty-one. It is only in the Varanasi edition 


96, Verse 58 has been numbered twice over. 


97. The _ Ni tyagodastkaryava" _ of the Vanakesvara Tantra, ed. 
kasinatha Sastri Agase, Anandasrama Sanskrit Sertes 56 
(Poona, 1908). 
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with commentaries by Sivananda and Vidydnanda?’ that the text actually 
contains the four hundred verses attributed to it. Between these three 
editions, of course, the text does have an average of four hundred 
verses because the Kashmir edition is minus twenty-one and a half 
verses and the Anandadsrama edition has a surplus of twenty-one verses. 
A comparison of these three selected editions reveals that the discre- 
pancies between the texts do not involve material of any significance. 
Indeed, the chief discrepancy arises over seventeen verses which are 
found in the commentary of the Kashmir edition, but which in the 
Ananddsrama and Vardnasi editions are included in the main NSA text. 
This interpolation takes place at Verse 58 of our edition. The 
additional four and a half verses in the Vardnasi edition as well as 
the twenty-five and a half extra verses in the Ananddsrama text, are 
verses which take the subject under discussion a little further without 
adding notably new material to the content of the text. 


One may therefore presume that this Kashmir edition contains not 

only tne oldest extant commentary on the NSA, but also the basic core 

of the text to which comparatively trivial modifications were later made. 
The verse in which the discrepancies between the three texts arise are 
detailed below. 9° 


The principal subject matter of the VT is the esoteric Srtcakra and the 
Srtvidya. But in order to arrive at a basic understanding of the text, 

a commentary is necessary and it is by virtue of the commentary written by 
Jayaratha that the NSA was assimilated into the profound philosophic 
traditions of Kashmir Saivism whose relevant aspects are dealt with in 
Part II. The need for a commentary is a long standing one and can be 
judged by the several Sanskrit commentaries that are extant.1°° 

Goudriaan says that the earliest commentary is reported by Jayaratha as 


98. The Nityasodastkarnava with Commentaries "Rjuvimarsint" by 
Stvananda and "Artharatnavalt" by Vidyananda, ed. Vrajavallabha 
Dwiveda, Yoga-Tantra-Granthamala Vol. 1 (Varanast: Varanaseya 
Sanskrit Vishvavidyalaya, 1968). 


99. See the Appendtx. 


100. dJayaratha's "Vivarana" (12th C); Stvananda's "Rjuvimarsint" 
(13th C); Vidydnanda's "Artharatnavali" (? C) and Bhaskararaya's 
"Setubandha" (18th C). (Goudriaan, Hindu Tantric and Sakta 
Literature, p. 60. 
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having been written by the Kashmiri - Isvarasiva of the 
9th century,1°? but the earliest extant commentary is the "Vivarana" 
written by Jayaratha himself. 


B. Jayaratha - The Commentator 


According to Pandey, Jayaratha lived towards the close of the 

12th and at the beginning of the 13th centuries AD and he wrote three 
other works'°2 besides his commentary (vivarana) on the Vadmakesvari- 
matam. His family was well-connected since his father was a minister 
to King Rajaraja alias Jayasimha who reigned in Kashmir circa 4D 1200. 
Jayaratha received encouragement in his studies from the royal court 
which led him to write his commentary "Tantradlokaviveka" - the text 
in which he makes the references to his own personal history. 


Although one learns from the Tantralokaviveka that the Kula tradition to 
which Jayaratha adheres was received from his immediate guru Subhata 


Datta, (with instruction in Saivism from Kalyana and additional 

teaching in other subjects from Sahkhadhara,?°3) it is a tradition in 
the line of descent from ISvarasiva - 9th century abbot of Sdramatha 
founded by the minister of Anantivarman, to VisSvavarta (9-10th C), 
Abhinavagupta (10th C), Ksemaraja (10-11th C) and Dipikandtha (12th C?). 


This lineage (parampar@) is confirmed in the works of Jayaratha 
for he regularly makes references to these spiritual ancestors as a 
means of establishing his authority on the legitimate Kashmir tradition. 


101. The basts for this assertton lites tn Jayaratha's commentary to 
Chapter I Verse 88 in_which he refers to the two alternative 
methods sponsored by Isvarasiva and Sarkarardsi for extracting 
the particular mantra. From this it ts assumed that the 
venerable gurus must have written commentartes on the VT also.... 
The asswnptton does not seem justtfted tn ltght of what 
Jayaratha actually says (see translatton p. 243. It te possthle 
that the extraction of these mantras was a common feature of 
other texts bestdes the V? since the rttual practice of the 
eakra and the vtdy& is common to the Kula system. The Tsvara~ 
stva Siva alternative method may have formed a part of the 
Srtrasamahodadhi - a text which Jayaratha asertbes to Tsvara- 
stva, 


102. Tantralokaviveka, Alatkaravimarsint and Alamk&rodaharana. 
(Pandey, Abhinavagupta, p. 263.) 


103. TIbid., p. 262. 
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From the NSA commentary itself (1:88) one learns that Jayaratha 
espouses the views initially propounded by the 9th century [Svarasiva. 
Jayratha affirms that along with Sankarardsi, TsvaraSiva is one of 

the two "avatdrakas" or proselytisers of the Kula doctrine in Kashmir'°% 
and he recognizes I§varaSiva's position at the beginning of the history 
of that doctrinal school (sampradaya) to which Jayaratha belonged. 
Although IsvaraSiva is acknowledged by Jayaratha to be the promulgator 
of the doctrine in Kashmir, he says that Visvdvarta was the real 
"founder of this doctrine".1°5 Qne may conclude from this remark that 
Visvavarta was responsible for the systematisation of the teachings 
that he inherited from both IsvaraSiva and Sahkararasi.1°°® 


Among Jayaratha's authorities, he quotes from and expresses immense 
respect for the word of Abhinavagupta who follows sometime after 
Visvavarta in the order of succession. Abhinava is a fully identified 
personage of the 10th century and remains the most influential spokes- 
man of Kashmir Tantrism with a particular devotion to the Kula system, 1°7 
Since Jayaratha's other well known work is the “Tantralokaviveka" which 
is a commentary on Abhinava's own famous survey of Tantric religion - 
the Tantrdloka, it is clear from this text and his other writings that 
Abhinavagupta was a major link in the chain of traditions which 
Jayaratha inherited. In addition, we know that Ksemaradja was a "grand 
guru"'°8 and he quotes from Ksemardja's work the Utpala Stotradvali,1°9 


The final guru whom Jayaratha mentions in a way which indicates 
that the guru was in the line of Jayaratha's received traditions is 
Dipikandtha who is referred to in the commentary to Chapter IV Verses 


104. see commentary to I:86. 
100. cee commentary to IV:62, 
106. iptds, ps 361. 

107. DDT sg De 163 

L068, See commentary to I:1. 


109. One presumes that tt ts the sane text as the Utpala Stotravalt 
{tka ltsted by Pandey as a work of Kgemaraja. (Ibtd., p. 256.) 
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45-46 as a prior commentator on the VT.11° Indeed, the fact that 
Jayaratha also mentions him in his invocatory verses confirms Jayaratha 
as a successor to Dipikandtha's tradition. Little else is known of 
Dipikanatha, but if he was a guru's guru, he was probably alive towards 
the beginning of the I2th century. 


The fact that Jayaratha also admits to having received direct 
instruction from several gurus of his own generation such as Kalyana, 
indicates that the learned of the age were not the advocates of a sole 
tradition. More than one doctrinal school was considered legitimate 
and in these many fields Jayaratha is thought by some to have a 
“creative genius" only slightly less than that of the master Abhinava- 
gupta.1'1 In the VT commentary Jayaratha parades his erudition by 
quoting from a number of scriptures with which he concurs. They are 
the: Svacchanda Tantra; the Malinivijaya Tantra; the Isvarapratya- 
bhijnd by Utpalacarya; | the Tantraloka by Abhinavagupta; the Utpala- 
stotravali by Ksemaraja; the Brhadaranyakopanisad; the Vakyapadi; 
the Sriyogasancara; the Nitydkula Tantra; the Anandesvarakalpa; 

the Yogini Hrdayam; the Rasasvacchanda Tantra; the Pratyabhijna- 
hrdaya by Ksemardja and the Srirasamahodadhi. 11? 


The conclusion to be drawn from Jayaratha's name dropping and 
extensive use of scriptural sources is that he placed himself directly 
in the succession of Kashmir's most prestigious gurus and therefore 
felt fully qualified to throw light upon the inner meanings of the 
Vamakesvarimatam. 113 


110. Diptkanatha's text ts not extant. One wonders tf Jayaratha 
was attempting to tmprove on Dtptkanatha's commentary.... 


Ili. Rastogt, Krama Tantrtctsm, p. 213. 


112, Of these texts only the Svaechanda Tantra; the M@lintvtjaya 


a 


Tantra; the Tantradloka; the Brhadaranyakopantgad; the 
Pratyabhijnahrdayam and the Yogint Hrdayam are still known 


to be extant. 





113. See the Invocatory Verses to the Vamakesvarimatam. 


One of the works most extensively and approvingly quoted in 
Jayaratha's commentary on the NSA is the Srirasamahodadhi. According 
to the anonymous English language introduction at the beginning of 
the Kashmir edition, Jayaratha's commentary is partly aimed at correc- 
ting the unknown commentator of the NSA "who has studied and quoted 
from the Vartika and the Rasamahodadhi". A reading of the text 
supports this view and it also explains why Jayaratha quotes so 
liberally from the Rasamahodadhi as if to establish his own superior 
mastery over the text. One purpose of Jayaratha's commentary was 
therefore to ridicule and discredit other misleading glosses and 
authors such as Srimadallata who are only interested in "the sale of 
mantras and the acquisition of worldly goods".114 


Jayaratha does not identify the opnonents at whom he tilts,115 and 
perhaps this encouraged his unreserved attacks upon them. He denoun- 
ces their works, their methods and their motives. At one point he is 
so carried away that he cannot stop his criticizing even when he has 
resolved to cease. He tolerates fools badly and believes that other 
commentators say what they do because they can so freely get away with 
it, whereas he, Jayaratha, is in possession of the real hidden meanings. 


Though it is often difficult to follow the path of his invective, 
these outbursts of spleen season the commentary and permit a glimpse 
of Jayaratha's personality. One gathers that Jayaratha probably was 
right, because in the view of the modern reader, his exegesis seems 
consistently more straightforward and sensible than the contrived 
interpretations he says his opponents presented. He is argumentative, 
as gurus probably were and one can imagine Jayaratha in the thick of 
every scholarly controversy of the day. But for all his knowledge, 

he seems self-righteous. In reading the commentary one receives the 
impression of a defensive and cantankerous man who expected the defer- 
ence of others, but probably provoked instead the jealous and sniping 
emnity of rival gurus. 


Lie, Commentary to 1:102, 


115. One may presume that Jayaratha's contemporary readers knew 
preetsely at whom he was aimtng hits ertttetsms. 
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In the process of refuting the opinions of others, Jayaratha's 

other declared purpose was elucidating the true meaning of the NSA. 
One suspects, however, that he reads into the text much more than was 
intended by the original anonymous author. He fortifies the verses 
with philosophic concepts that deepen the spiritual and intellectual 
content. To read the text on its own and to read the text with 
commentary is tantamount to reading two different texts, and 

though it may seen an unjustifiable liberty on the part of the 
commentator, the practice falls wel] within the traditions of Hindu 
exegesis. 


Jayaratha frames the verses of the "Nitydsodasika@rnava" in a 
philosophy and symbolism that expands their inherent meaning and 
thereby draws this text into that rich sphere of Kula Tantrism 
that was so important to medieval Kashmir. 


C. Dating and Provenance of the Text 


If Isvarasiva (9th C) was indeed a commentator of the Vamakesvara 
Tantra, it implies a very early date for the composition of this 
text. The assertion'’® is made on the basis of a passage from 
Jayaratha's commentary'’’ which reads: "the drawing out of Cakrasana- 
vidya cannot be resolved in favour of SrimadisvaraSiva anymore than 
Rajdnakalyaga". Unfortunately, one cannot agree that this is the 
obvious and only interpretation of that passage since [svarasiva may 
have extracted that mantra in relation to a quite different text and 
therefore one cannot depend upon it as an argument in favour of so 
early a date of composition. Moreover, had it been commented upon by 
the eminent Isvarasiva, one would expect Abhinavagupta to have at 
Teast quoted from the text...,118 something which he did not do. 


The facts at hand for speculation on the date of the text are few 
and are the following: 


116, Goudrtaan, Hindu Tantrte and Sakta Literature, p. 60. 
Die, Commentary to VI I:88. See note 92 of the translatton. 


118, It ts Goudrtaan who potnts out that the VT ts not referred 
to by Abhtnavagupta. (Ibtd., p. 60.) 
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The earliest extant commentary is that of Jayaratha whose life is 
presumed to have spanned the end of the 12th and the beginning of the 
13th centuries. As he is more likely to have commented on a work of 
established repute than any contemporary text, we may conjecture that 
the work was in circulation by 4D 1100 and that it was therefore compo- 
sed not later than the |]th century. 


Secondly, one knows that the VT was written after the Rudraydmala 

since the VT makes two direct references to this often quoted 
scripture.119 But as Goudriaan says, the RY is the most "mysterious 

of all Yamalas"12° since it is difficult to be sure of what the 
contents of the original RY actually were. It seems improbable that it 
is the same text that has now assumed the name of Rudraydmala Tantra. 121 
If Pandey is correct and the Paraétrimsika was originally the concluding 
part of the RY,'?2 then the RY was in existence by AD 1000 because 
Abhinavagupta wrote a commentary on the Paratrimsika which was probably 
composed very much earlier - although no historian ventures a guess. 
Consequently, although we know that the Vamakesvara Tantra was written 
after the Rudraydmala the knowledge gives one no prior limit on the 
period of its composition. 


Thirdly, Abhinavagupta (alive in AD 1000) and his works bear no 

witness to the existence of the VT. In view of the Vdmakesvara's subse- 
quent importance this suggests that the VT had either not yet been 
composed, or was still only a little known contemporary text. This 
absence of any reference by Abhinavagupta to the Vamakesvara is the 
strongest evidence for dating this text to the IIth century, but it is 
obviously not conclusive since the text may well have been composed else- 
where much earlier and introduced into Kashmir only in the 11th century. 
At the same time, one should bear in mind that Abhinavagupta did not 
reside exclusively in Kashmir and it is possible that there was a much 
more rapid circulation of scriptures than one imagines due to the custom 
of making pilgrimages. 


119. There are explictt references to the Rudraydmala in I:84 and 
IV:59; there ts also an impltctt reference tn I:16. 

120. Ibid., p. 47. 

121.  Ibid., p. 47 


122. Pandey, Abhtnavagupta, p. 506. 
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Taking into consideration the contents of the text itself and 
its concentration on the Goddess Tripurasundari; the uncompromised 


Hinduism and the coherent and mature quality of the text (especially 
as compared with the KCT), it does not seem probable that it was 
composed earlier than the 10th century. For the reasons outlined 
above, one inclines to the l1ith century as the most likely period 


for the composition of the text. 


On the question of the provenance of the NSA, the text per se 

does not have that philosophic and speculative bias apparently 
associated with Kashmir schools. Like the KCT it is rather more 
practical in its approach having all its philosophic colour added to 
it by Jayaratha. In light of the little we know of the origins of 
the Kula School, this suggests a provenance for the NSA outside 

of Kashmir, whereas the Yogini Hrdayam with its more theoretical 
orientation is a work that seems likely to have been composed in 
Kashmir itself. But whether or not the origins of the Nityasoda- 
sikarpava can ever be determined, there is no doubt that the text 
has gained its enduring influence from its association with the 


Kashmir school of Kula Tantrism. 


PART IT. TRANSLATIONS 


1. Introduction to the Philosophy of the Texts 


An attempt to explain the philosophical terms as they occur 

in the texts has been made in the footnotes to the translations. The 
aim of this section is to provide a broader framework in which to 
place the key philosophical concepts fundamental to an understanding 
of the texts. 


Although a Sakta world view exists, there exists no specifically 
Sakta philosophical system - in the sense of a coherent metaphysics. 
Such Sakta philosophy as does exist appears to have grown out of 
Saivism (and/or Vaisnavism) and jin the case of those Sakta texts 
oriented towards Saivism, the chief difference between a Sakta and 

a Saiva text may often only lie in the degree to which the Absolute | 
is denominated as feminine or masculine. Thus, in the terms of 
simple psychology, the Divine Being in Saktism and Saivism is 
respectively viewed as mother figure and father figure - although 
many Hindus would acknowledge that in the final analysis the Absolute 
is sexless and without attributes. 


The Kulacddamani and the “Nitydsodasikdrnava" are both Sakta 

texts and they therefore concentrate on the worship of the Mother 
Goddess. To those who elect to see in Her the be-all and end-all 
of existence, She is the maternal principle which creates, sustains 
and destroys the universe. As a consequence of these functions, 
the Sakti or Devi does not present a uniformly beneficent aspect. 
Like a human mother She can threaten and punish as well as love and 
nurture - aspects which are contrasted in her Parvati and Kali 
manifestations. But since She is considered by her devotees to be the 
active cause of the entire universe, it is nevertheless through 

Her that they strive to escape from the trammels of rebirth. 


Choosing to worship the dynamic or Sakti aspect does not mean 
that the static or Siva side is denied. Rather, Sdktas focus on Sakti 
in the search for liberation just as Saivas do on Siva. Both Saiva 


and Sakta cults, however, acknowledge that the divine nature 
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has two aspects which inhere in one another as One Being. Siva 
cannot be separated from Sakti, nor Sakti from Siva. If there is an 
apparent divergence, it is not a true Siva-Sakti duality, but a 
semblance of duality that results from a speculative distinction 
between pure consciousness and self-reflective consciousness. 


As the Siva and Sakti cults may represent no more than a cultural 
or psychological predisposition to view the divine nature in one 
rather than the other equally acceptable form, there is no. inherent 
antagonism between the sects and one is not surprised to find that 
the philosophic infra-structure of Saktism owes much to the Saiva 
philosophy from which it is presumed to be derived. 


It is the Saiva philosonhy of Kashmir that provides the most 
appropriate background for an understanding of our texts, although it 
is very possible that the KCT and the main text of the NSA were 
originally composed independently of any Saiva influence whatsoever. 
Nevertheless, the NSA maintains a link with Kashmir Saivism in so far 
as the earliest extant commentary on it was written by the Kashmir 
Saiva author Jayaratha. 


The traditional kinshin between Kashmir Saivism and Saktism is 
apparent from the time of the earliest writers of the Kashmir Saiva 
school. It was the commentator on Somananda's Sivadrsti (9th C) 

who remarked that the Saktas are "svayithyas", i.e. persons who 
belonged to the rank of Saivas like himself.1 It seems as though 
Kashmir Saivism readily embraced the Sakta viewpoint, although it 
does not follow that all aspects of Saktism are derived from Kashmir 
Saivism. Indeed the Vaisnavas had their own interpretations on the 
subject and the same ideas - under differing names - extend into 
Buddhism. Unfortunately, in the absence of an authoritative survey 
of the many Sakta and Kashmir Saiva texts and schools, it is impossible 
to specify their relationship to one another. All that one can 
assuredly affirm is that there exists a relationship between Saktism 
and Kashmir Saivism; that this relationship is clearly evidenced in 
the commentary to the NSA and that the ideas of Kashmir Saivism are 
Equally compatible with the Kulacddamani Tantra. 


1. Pandit, Kashmir Satvism, p. 94. The expresston "svayiithyas" 


ts mistaken; the autos must have tntended "svaytithyas 


meaning "q relation" or "one's belongings". 
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The Trika or Pratyabhijnd school of Kashmir Saivism? to which much 
of Saktism appears to be indebted represents a strict non-dualist 
viewpoint. This non-dualism, however, is a philosophy that differs 
in a significant respect from the better known advatta standpoint of 
Veddnta. In Vedanta there exists only the bratman. All else that 
appears to exist is mayd or illusion issuing from the fundamental] 
ignorance of one's true nature. This leads to the attitude that the 
universe and all that it comprises is unreal. 


Kashmir Saivism, on the other hand, maintains a paradoxical position, 

It professes that nothing but Siva exists (or the union of Siva and Sakt 
as ParamaSiva) and also believes that the universe is truly real as the 
manifestation of his dynamic or Sakti aspect. The universe represents 
the totality of processes and modifications of Siva's existence-essence. 
All that which exists (appears to exist from the Veddntic viewpoint) 
does actually exist in Kashmir Saivism if only because it exists as a 
real experience. The fact that the One Siva-Sakti essence lies behind 
the multiplicity of being does not detract from its reality. In one 
sense, Veddnta emphasizes the "what" that exists, whereas Kashmir 
Saivism is very much concerned with Existence as "existing". As a 
result, the Supreme Being not only transcends the universe, but is also 
immanent within it whilst remaining ever one and the same Being. The 
transcendent mode of the Supreme Being is perceived as Siva and the 
immanent mode is perceived as Sakti. 


In this way Kashmir Saivism integrates the world experience with a 
monistic position that involves an interesting threefold dynamic as its 
outcome. Essentially there is the One and nought but the One, yet the 
all-embracing One has the above mentioned bi-polar aspects which eternal 
inhere in one another. From this "duality" there develops a dynamic 
trinity since the one whilst remaining One can be simultaneously 
perceived in two aspects, and the two whilst remaining as two aspects 
can be resolved into the One. 


The nature of ultimate Reality is said to be beyond the power of mind 
to conceive and speech to express, but as Kashmir Saivism and 


Zi There exist also the Spanda and Krama schools of Kashmir Satvism 
but there ts no reason here to expound on the differences between 
them. The Trtka ts certatnly the best known. 
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Saktism hold that the noumenon and phenomenon are the two equally 
valid aspects of the Ultimate Reality, the Kashmir Saiva or Sakta 
does not have the difficulty of the Veddntin in accounting for the 
existence of maya. For the Kashmir Saiva or Sakta, the world exists 
as the Sakti or dynamic aspect of the Absolute Siva and the outcome 
of adopting a different approach significantly alters attitudes and 
religious practices. The Vedantin who sees the world as fundamentally 
jllusory may seek to turn away from it towards that brahman which he 
recognizes to be the only true reality. On the other hand, because 
the Sakta (or Kashmir Saiva) values the universe as the dynamic 
expression of the Supreme Being, he does not look upon its manifold 
attractions as a delusion because for him Sakta Tantrism integrates 
maya into the path of liberation. 


The difficulty for human nature is that divine dynamism or "Sakti" 

so involves the individual in the course of world experience (pravrttz) 
that the ensnared soul is no longer able to perceive the divine unity 
which underlies all things. By turning back along the self same course 
(ntvyttt), however, the adept can attain that state in which the 
dualisms of experience such as "inner-outer", "subject-object" and 

so on are re-integrated into a quiescent unity. Thus the Sakta begins 
with a natural attitude of world acceptance that allows him to use 

the universe and all that it comprises as the very means by which he 
returns to its source. 


As a consequence, there is nothing intrinsically inappropriate 

in using the five notorious "Ms" - wine, meat, fish, grain and sexual 
intercourse? as part of religious practice. On the sakta premise 
almost anything can serve as a means to God and all depends on one's 
State of mind or the degree of consciousness that one directs to the 
rites. Engaged in without the proper awareness and attention to 
their underlying divine nature, the rituals are at best fruitless and 
at worst destructive, whereas the very same actions performed with a 
Proper recognition of their true nature serve as the channels through 


5. Madya, Mansa, matsya, mudra and matthuna. In Kashmir Satvism 
wine, meat and sexual intercourse are the only three tn rttual 
use; 
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which one's spirit is released from a one-sided evaluation of reality. 
The end result for the adept who steadfastly performs in this way is 
that he sacramentalises the world and begins to look on all things as 
divine. Bhdskararaya quotes the Yogini Hrdayam (I1I:208) as saying 
that "whether he drinks or dances or vomits or eats or meditates on 

the supreme unity, let him follow his own inclinations in peace", and 
he adds that "the desired objects of those whose minds are absorbed in 
contemplation are necessarily righteousness".* Due to total acceptance 
of the worth of the universe, some Tantric adepts will undertake 
practices that seem even more socially unacceptable than the five "Ms". 


A justification for many of the unconventional acts undertaken in 

the name of spirituality - seen by many as degrading - is the conquest 
of inhibitions which deny to the darker side of existence an equal 
reality with what is good and beautiful. By going against the grain of 
the natural (e.g. meditating whilst seated on a corpse), these certain 
adepts seek to master feelings of repulsion that block an appreciation 
of the complete universe as the exoression of divine nature. As Dimock 
has pointed out, it is an old homeopathic princinle® which resorts to 
fighting fire with fire. "Devilish" blocks and inhibitions are 
exorcised by means of a ritualized confrontation. Armed with mantras, 
mudras and mandalas etc., the vira or hero faces what is taboo and 
disarms its power over him by releasing the dangerous anti-social 
instinct within a prescribed ritual framework that effectively. tames 
the "demon". Such Tantric practices fulfill a function which psycho- 
logists such as Carl Jung might judge to be psychologically healthy. 
Jung himself would probably have welcomed a Tantric cult where 


under the restriction of the taboo, one can do certain things 
otherwise impossible... where one can get safely and 
religiously drunk, not to speak of kissing our neighbour's 


wife. § 
4, Laltta-Sahasranaman, (Eptthet 844), p. 326. 
é, E.C. Dtmoeck, The Place of the Htdden Moon (Chtcago: Untverstty 


Of CNLCagos. 1966)... De B68. 


by C.G. Jung, Dream Analysts: Notes of the Seminar Given tn 1928-1930, 
ed. Wtlltam McGuire, Bollingen Series 99, (London: Routledge and 
Kegan Paul, 1984), pp. 399-400. 
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As always, the sine qua non of success in these sometimes 

hazardous rituals is a properly directed consciousness, for without 
jt, the adept falls ever deeper into the meshes of maya. 

Consequently many rather more conventional adepts will shy away from 
these audacious paths. Yet all Sakta - and probably all Kashmir 

Saiva followers - will admit that the world and the human inclinations 
of those who live in it are valid instruments by which one sublimates 
an inferior awareness into a higher realization of the divine ground 
of the universe. By repeatedly redirecting his consciousness from 

the lower to the higher, the aspirant becomes more and more permanently 
imbued with. the awareness of the triple identity between himself, the 
universe and the Supreme Being’ into which he ultimately hopes to 

be transformed. 


If consciousness plays such an important part, it is because 
Kashmir Saivas and Saktas believe that Siva is nothing but pure 
consciousness or cit. His Sakti is also nothing but consciousness 
as ettt, but it is a consciousness that takes the form of the 
consciousness of being conscious, i.e. self-consciousness. The 
consciousness of Siva is pure and static, whereas the self-conscious- 
ness of Sakti is dynamic because self-consciousness or "I-ness" 
contains the seed of volition from which all activity and the world 
process originates. However, Siva and Sakti - Consciousness and 
self-consciousness - forever remain the inseparable concomitants 

of the One Divine Being. 


The endeavour of the adept to realize his identity with the universe 
as well as with the deity is not just a fanciful identification, 

but is said to be a real one in which the microcosm of the individual 
man (nara) corresponds to the macrocosm of the universe. What 

exists in the one exists homologously in the other and vice-versa. 
The consequences of this belief are profound since it means 


7. Expressed in Kashmir Satva terms as "Stva, Saktt, nara"; 
a concept which also confers the name of the "Trtka system" 
on this school of thought. (Gonda, Medteval Reltgtous 
[tterature, p. 161 no. 54.) 
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that there are no barriers between the subjective world of the 
individual and the objective cosmos. One can penetrate to the bounds 
of the universe by withdrawing into the deepest levels of the Self 

for both macrocosm and microcosm have equivalent structures and 
psycho-physical forces. If the macrocosm and microcosm are homologous, 
it follows that they are also inter-manipulative and this provides a 
rationale for the operations of magic and sorcery. On this basis, al} 
that one needs to know in order to exercise supernatural powers is 

the correct correspondences between microcosm and macrocosm. 


The identity of microcosm and macrocosm as the key to occult powers 
accounts for the keen interest of some adepts in the acquisition 

of stddhts, for they are magical attainments that allow the magician 
to manipulate the outer world as easily - theoretically - as his own 
thought world. However, his ability to do so appears to dépend on 
the degree to which he has realized his personal identity with the 
Cosmic Man or Cosmic Woman. 


The adept who strives after these attainments for their own sake is 
often frustrated in his other goal of Oneness with the Supreme Being 
for there always exists the danger that he may use the supranorma] 
faculties as a means of extending his personal power. In such a case, 
instead of depotentiating his ego and losing his personal identity in 
the unity of Siva and Sakti, his increased powers and awareness only 
serve to aggrandize falsely his fragmented and limited self. 


The micro-macrocosmic identity has awesome implications for not only 

is Siva one with Sakti manifesting as the universe, but also, man 

as part of the universe is an image of that universe, i.e. he is 
identifiable with the Sakti who is always one with Siva. Put another 
way, man's psycho-physical structure is equivalent to Siva and Sakti 

and whatever is going on "out there" is going on within. It would in 
fact be correct to conclude that there exists nothing but one's own 
consciousness as Siva/Sakti. This consciousness is not a personal ego 
consciousness, but an impersonal collective consciousness which projects 
the entire universe and one's individuality within it. 
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The fundamental premises that underlie Kashmir Saivism and the 
Eaktism of our texts are the following: 


1. An uncompromising monism in which nought exists but the One 
Supreme Being designated as Paramasiva, Paramadsakti, or the 
brahman 


2, The "One" is a kind of pulsating unity that reveals a cosmic 
aspect - Sakti 


3. The diverse cosmos is truly Real 
4. Consciousness is of the nature of Siva-Sakti 


5. Identity of microcosm and macrocosm, i.e. the identity of 
man (nara), the universe (Sakti) and Siva. 


The basic concepts outlined above are really more in the line of 
profound intuitions or yogic revelations than philosophic axioms and 
it would be misleading to suggest that they are in any way unique to 
Kashmir Saivism and the Saktism of our texts. On the contrary, they 
are part of the wisdom of many Hindu (and Buddhist) schools and these 
ideas are foreshadowed and sometimes explicitly stated as far back 
as the Rg Veda and the Upanisads. Their importance here lies in the 
fact that they are key concepts and starting points for Kashmir 
Saivism, Saktism and probably most of Tantrism. The development of 
mantras, cakras, pujas and such ritual practices as cakrapuja and 
Kundalini yoga rest upon these fundamental principles. 


After looking at some of the general principles underlying the 
Kulacdgamani Tantra and the "NityasodaSikarnava", we will now turn 
to some specific expressions occuring in the texts which deserve to 
be singled out for special comment. These terms also share common 
ground with Kashmir Saivism. In translation the expressions have 
usually been left in Sanskrit, either because they are peculiar to 
Sakta or Kashmir Saiva philosophy and are therefore too long or 
difficult to translate, or because they are such ambiguous terms 
that no single translation is altogether satisfactory. 


54 


Few expressions are more ambiguous than the word kula. 
kula It appears repeatedly in the KCT and the NSA and the 

difficulty is to decide which of the many connotations of 
the word is most appropriate in the particular instance. Listed below 
are a number of quotations from the KCT and the NSA on the usage of the 
terms "kula"” and although "Sakti" and "proper, correct” happen to be two 
of the principal meanings of kula, it can be judged from the quotations 
that these simple translations are not always satisfactory. 


Kulacddamani Tantra: 


1. Having got up early and bowed to the kula tree 1:33 


2. First meditating on the kula from the Muladhadra up to the 
Brahmarandhra 1:34 


3. having driven away the kula demon, the sadhaka should 
worship the kula venue I1:14 


4. Taking up the proper kuta behest 11:36 
and the Sudra woman who is the ornament of kula III:16 


They are to be worshipped by all the excellent kulas who have 
given up their egoism I11:50 


7. he should offer one half of it to the kula saktt IV:65 


‘Ni tyasodasikarnava" 


1. She is bobbing in the very highest consciousness that is the 
nameless kala of kula nature Commentary to 1:10 


2. By means of this vtdyad one protects oneself. Hence it is 
called the kula vidya 1:8/ and Commentary 


3. By “according to the kula ritual" is meant by meditation on 
the supreme non-duality Commentary to II:/74-75 


4. The worship of the goddesses should be done with those things 
declared to be kula (wine, meat etc.) Commentary to II:/4-75 


5. On leaving behind the kula body absolute fullness is established 
at the akula level Commentary to IV:14 


6. Because of being in the kuZa which is the essence of the Self, 
the fourth interpretation is designated by the word kauitka 
Commentary to IV:33 


7. She is also participating in the satisfactions that arise in 
experiencing the kula plane Commentary to IV:15-16 


8. abandons the kuZa and then proceeds to the supreme male who 1s 
without particulars and attributes and is devoid of kula nature 
IV: 14 
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Part of the ambiguity may stem from the possibility that the term 
kula was adopted from Buddhism. B. Bhattacarya says that "the large 
number of interpretations of the word shows unmistakably that the 
Hindus were not certain about the meaning of it".® Bhattacarya 
jmplies that the Hindus borrowed the term kuzZa from Buddhism. In 
Buddhism, the root meaning of kula as "family" or “grouping" is 
applicable for it precisely refers to the families of the five Dhyani 
Buddhas. In the above contexts, however, the translation "family" 

js not at all helpful and is rarely appropriate in Hindu texts. 

If Bhattacarya's premise that - imprecise connotations point to a 
borrowed concept - is correct, then the ambiguity of the term kula 

js adequately accounted for since there is no doubt that kula has any 
number of meanings of which Pandey lists at least a dozen. ? 


Of the various interpretations of kula one judges the following 
to be particularly important in relation to our texts: 


1. In the Kulaciiddmani Tantra, kula is often used as a proper 
name of the cult to which these texts subscribe,'° or as a substitute 
for the adjective "Sakta", i.e. that which relates to the cult of 
Sakti. In these contexts the term usually refers to objects and 
people sacred to the cult and is often employed in an alliterative 
fashion to lend poetic rhythm to the text - as in the following 
example: 


The sddhaka should not reveal the kuZa flower, the kula 
object, the kula pija, what is kula and non-kula, the guru 
who is the Lord of kula, the kula garland, the kula cakra 
and the kula meditation. KCT VII:56-57 


One of the above quotations which corresponds to this usage is: 
"Having got up early and bowed to the kula tree". 


2. Of the many meanings of kula given, but not expounded upon 
by Pandey, two of the more metaphysical ones state that kula means 
the "ultimate reality"?! and "the objective world and the power, the 


8. B. Bhattacarya, Buddhist Esoterism, p. 81. 

9. | Pandey, Abhinavagupta, pp. 694-97. 

10, Often the Kula doctrine ts referred to as Kaultsm. 
Zi, 


EDU ig. D. 595: 
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Sakti".12 These definitions refer respectively to transcendent 
reality and immanent reality pointing thereby to a meaning which is 
perhaps a common denominator for a]l the definitions of kula. If kula 
is both the "ultimate reality" and "of the world", the term indirectly 
refers to that union of Siva and Sakti which lies beyond all manifesta- 
tions - which elsewhere Pandey says is the "most essential feature of 
the kula system".13 Pandey further remarks that kula is called "“pinda 
because all that is manifested has its being in it in an undifferen- 
tiated state".14 It is the ultimate principle which is “beyond the 
categories of Siva and Sakti and is asserted to be that in and from 
which [thel entire universe arises and in which it merges back".15 


The commentary to the NSA mentions "being in the kuZa which is the 
essence of the Self" and for Saktas and Kashmir Saivas the Self means 
that Oneness of Siva and Sakti which man is. In his commentary to 
Chapter IV Verses 74 and 75, Jayaratha explicitly states that non-dualisn 
is at the root of kula when he says that "'by according to the kula 
ritual' is meant by meditation on the supreme non-duality". 


However, the term also strongly conveys the notion of the experience 

of non-duality which in Kashmir Saiva terms is the realization of the 
Oneness of God, the universe and man. The KCT says that kulas are those 
"who have given up their egoism",1” i.e. those who have merged their 
individuality into the unity of Siva and Sakti. It seems likely there- 
fore that one of the fundamental connotations of kula is realization - 
not just intellectual appreciation - of supreme non-duality. Since non- 
duality is the ground of the universe, all things become kula as soon as 
their divine nature is truly realized. This broad interpretation partly 
accounts for the multiple uses of the word in the texts. Examples of 
such usage from the above quotations would be: "Having driven out the 
kula demon, the adept should worship the kula venue" and "Because of 
being in the kuZa which is the essence of the Self" etcetera. 


12. Tbhid., p. 596. 
13. Lbtd ss. Di. 004. 
14, TRtde5. De O97 
Taye IPT. 5 pe 898. 
16.6 Commentary to V:27-83. 


Les KOT Lif Sod: 
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3. When kula does not carry the all-encompassing connotation 
of non-duality, then kuZa can more specifically represent the immanent 
reality of Sakti as opposed to the transcendent reality of Siva who 
is consequently referred to as "akula". It is just this immanent 
reality that Saktas particularly worship and the fact that their 
form of worship is known as the kuda doctrine, or Kaulism, favours 
the more precise interpretation of kula as that creative aspect of the 
Absolute omnipresent in the universe. Examples are: "On leaving 
behind the kuZa body absolute fullness is established at the akula 
level" and "She is also participating in the satisfactions that arise 
in experiencing the kula plane”. 


4. The term kula is used even more precisely both as a synonym 
for Sakti the Supreme Goddess and as a synonym for Kundalini in the 
sense that "kula means the road of sugwang".'8 N. Bhattacaryya seems 
to restrict entirely the meaning of the word kula to Sakti,19 but 
unfortunately this single interpretation does not properly account 
for all the extended usages of the word. "First meditating on the 
kuta from the Muldadhara upto the Brahmarandhra" is an example of 
this fourth usage. 


The above four interpretations of kuZa seem to be the most relevant 

to an understanding of the KCT and NSA texts. It should be borne 

in mind, however, that the meanings are not mutually exclusive for 
several connotations may be present at any one time. The difficulty 
with kula is that it is a multi-faceted and evocative term which 
ultimately yields its meaning on an intuitive level that is beyond the 
scope of any - or even all - definitions to fully express. 


There are similar difficulties with another wide ranging 
kala term that occurs regularly in the "Nityasodasikdrnava". 
The word is kala and Monier-Williams gives its basic 
meaning as a “small part of anything". This definition relates kald to 
another standard meaning which is "digit" or a one-sixteenth part of 
the moon's diameter. In the commentary to Chapter V Verses 45 and 46 


18, Lalita-Sahasranaman, p- 3. 


19, N. Bhattacharyya, Sakta Reltgton, p. 124. 
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of the NSA where a degree of lunar symbolism occurs,2° this second 
standard usage comes up with the comment that "the seventeenth kala 
is the one whose essence is to produce nectar".?1 


In relation to the number sixteen, kal@ can also refer to the six- 

teen vowels of the Sanskrit alphabet from short "a" to visarga as 
happens in the commentary to Chapter IV Verse 58. However the word kala 
can also occur in connection with the numbers ten and twelve as in 

the ten kala@s of fire and the twelve kalas of the sun.?? 


Singh defines kala as "limited activity"? and elsewhere he expands on 
the definition by saying that kal@ is that “aspect of Reality by which 
it manifests as power for evolving universes".?* As the word still 
carries the basic meaning of “small part" or "digit", kala may be under- 
stood in another way as a primary unit or quantum?> of energy that 
aggregates into the universe. Thus the concept of kala combines the 
distinct notions of activity and of limited extension. Since activity 
or motion and limited extension or position are so intrinsically 
correlated in the physical world, the term kal@ carries strong physical 
overtones. However, it is also meta-physical as the concept of kala 
extends to even the most subtle and incorporeal forms of being. The 
only being in whom kala is completely absent is the bratnan (ParamaSiva 
or Parasakti). With the above connotations in mind, the verse 


20. The seventeenth kala ts menttoned as the quintessence of the tra- 
dtttonal stxteen kalads of the moon. Thts ts an example of a 
practice that often adds a supernumerary to a tradttional Htndu 
elasstficatiton. Another example would be "turtyattta" in addi- 
tion to the four conventtonal states of consctousness (jagrat, 
svapna, susupti and turtya). (Jan Gonda, Change and Conttnutty 
tn Indtan Reltgion (The Hague: Mouton and Co., 1965), p. 124. 


Za. The nectar produced ts of a mystical nature. 

gee Lalita-Sahasranaman, p. 248. 

23. Vijndnabhatrava, p. 87. 

oe. Kgemaraja, Pratyabhijnahydayam: The Secret of Self-Recognttion, 


érd rev. ed., trsl. and notes by Jatdeva Stngh (Detht: M. Banar- 
stdass, 1980}, p. 20. 


25. A quantum ts a fixed amount of entity which ts such that all othe 
amounts of that enttty occuring tn physteal processes are 


integral multtples thereof. Chambers's 20th Century Dtettonary. 
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"swaying in the vast wave of kula kalas"*® suggests that the Goddess 
is the sum and essence of the vast universe of energic entities. 


Kala features equally with varmya as the first 
gagadhvan stages in the twin paths of actualisation known in 
Kashmir Saivism as the gadadhvan. The two parallel 
paths simultaneously represent the process of creation in the direction 
of Substance and in the direction of Form. 


Substance is simply understood as matter, i.e. that which in its 
various states (solid, gaseous, liquid etc.) impinges on the senses. 
Form, on the other hand, may be associated with matter, but is not 
matter. In Kashmir Saivism, form is essentially the result of the 
Speech activity of the mind which projects form onto the data of 
perception. Hindu philosophers generally believe that mind actually 
falls within the realm of Substance, and that Speech?’ is abstract 
and eternal.?8 Speech, therefore, is not a product of the mind, 

but is an independant creative factor that operates through mind. 
Without the natural concomitant of Speech, conscious thought 
processes are virtually inconceivable. Through language, Speech 
identifies and relates the data of experience with the result that 
entities are identified by nouns; their activities are predicated by 
verbs; their qualities are attributed by adjectives and adverbs, 

and their relationships are established by prepositions. Speech 
establishes the "what" and "how" of existence and is as essential a 
creative factor in the universe as is the material substance of which 
the universe is said to be made. The importance of the "word" in 

St. John's Gospel shows that the recognition of language as creative 
force is not altogether absent from Western culture. In certain 
other societies, it is well known that a person's name is directly 
linked to his vital essence and must be kept secret. Along with most 
Hindu Philosophers on the subject, Kashmir Saivas do not relegate 
Speech to an inferior existential category, but recognize it as the 
creative channel by which form is conferred on amorphous substance. 


26, NSA T:10. 
2 : . ue ee ae . 
As Capttalised to tndteate that tt ts speech not tn the voeal 
articulated sense, but Speech tn the most abstract form. 
28, 
One of the Sanskrit words for "letter" - akgara - means both 
letter and eternal. 
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(There is an interesting parallel here in the use of mathematical 
language through which modern physicists give "form" to the otherwise 
inconceivable sub-atomic particles and macrocosmic forces. In quantum 
physics certain effects can be said to exist chiefly by virtue of 
being mathematically described. ) 


Therefore, for Kashmir Saivas vae or Speech (language) i§ as 

important as artha or Substance, and both represent the adhvant or paths 
through which the world experience evolves. It is another way of 
stating the basic Siva-Sakti reality. In sadadhva terms, Sakti stands 
for the path of Speech (vac) and Siva for the path of Substance (artha). 
Neither has priority over the other but both arise together out of a 
fundamental unity which is polarized by finite minds into two aspects. 
These aspects are the creative concomitants of the universe. 


Although the process of world evolution is actually an infinite one, 

each path distinguishes three levels to correspond with the transcenden- 
tal, the subtle and the gross. On the path of Speech, evolution 

proceeds from varya or letter on the most abstract level to mantra in 

the sense of mystic syllable on the subtle, and pada or word on the gross 
planes.?2 On the path of Substance, evolution proceeds from kala - an 
abstract unity of activity, to tattva - principle of creation such as 
fire, air, mind etc., and bhuvana - actual dimensional world. Each level 
represents a further stage of differentiation away from the Absolute. 
Thus the two paths - each divided into three stages - account for the 
name gagadhvan or the "sixfold path". 


The ideas of Speech and Substance further relate to the realms of 

Time and Space. Substance rests upon the concept of space since 
substance is deemed to be that which has some degree of extension. 
Although Speech or thought lacks spatial extension, it does have duratior 
and thereby relates to the dimension of time. In this way, the concept 


29. Mantra and pada are occastonally given tn reverse order by some 
writers; Pandey speaks of "varna, pada, mantra" whereas Singh 
agrees with the NSA. Pandey presumably takes mantra to mean not 
amystte syllable, but a sacred formula contatning a number of 
syllables or words. In thts case pada would be taken as a 
constituent of mantra. 
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of sgdadhvan concisely sums up the constituents of the world expe- 


rience - Speech and Substance, plus the determinants of Space and Time. 


There exist other pairs of metaphysical concepts that 
prakasa feature in the commentary to the NSA. Chief of these 
vimarsa are the terms prakasa and vimarsa which apply both at 

the transcendental level of Absolute Reality and at 

the immanent levels of cosmic and personal experience. 


At the highest level prakdsa is the equivalent of the transcendent. 
Siva, just as vimarga is equivalent to transcendent Sakti who represents 
the potency of Siva to manifest as the universe. Vimarga "used with 
reference to the Universal Self, stands for that power which gives rise 
to self-consciousness, will, knowledge and action in succession". 3° 


On the level of the already manifested Universe in which Sakti is 
immanent, prakasa refers to the objective ground of the universe just 
as vimarsa is the power inherent in all cosmic forms of manifestation. 
In the words of Pandey, 


prakasa is used for that aspect of the immanent Ultimate which 
serves as a substratum for all that manifests... [and] the word 
vimarsa stands for that aspect which is simply a power. 31 


Put yet another way, the noumenal aspect is called prakdsa and the 
phenomenal aspect of the Supreme Being is called vimaréa. 3? 


According to Pandey prakdsa and vimarga recur again on the Tevel 

of the individual in the sense that prakaga is the Self that contains 
residual traces acted upon by the intelligent, self-consciously 
ordaining vimarga aspect of the personality. 33 

30, Pandey , Abhtnavagupta, p. 327. 
$1. Ibtd., p. 329. 


52. Pandit, Kashmir Satvism, p. 205. 


53. Pandey, Abhtnavagupta, p. 325. 
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As with the terms artha and vac in the gagadhvan concept, it can 

be seen from the above definitions that prakdsa and vimarsa are 
intimately connected with that basic Siva-Sakti non-duality which is 

one of the keystones of Sakta and Kashmir Saiva speculations in general. 
The significant difference here is that the terms prakasa and vimarsa 
emphasize the nature of Absolute Reality in terms of light. 


Prakasa means "shining, splendour, manifestation etc.", thereby 
equating manifestation with "shining". Indeed the Sanskrit verb ava + 
bhas (Vv bhds - to shine) also means "to manifest" since light serves to 
reveal. Prakasa is therefore the pure effulgence or self-luminosity of 
that which exists. The dictionary meanings of vdmarsa include 
"consideration, reasoning, intelligence, reflection" which in relation 
to prakGsa give the connotation of the light of autonomous, self- 
conscious intelligence or "pure I-consciousness of the highest Reality". 


Thus, to the traditional Hindu concept of the Absolute in terms of 
Existence, Consciousness and Bliss, Kashmir Saivism gives additional 
importance to Light. The result is that Being and Consciousness are 
perceived as imbued with Light and the union (samarasya) of the two is 
radiant Bliss. 


There exist three other pairs of concepts characteristic of Kashmir 
Saiva thought that should be singled out as relevant to the translation 
of the NSA in particular. Like prakasa and vtmarsa they also relate to 
the basic Siva-Sakti dyad. 


Of these pairs the terms vacya and vacaka are very 
vacaka important. They respectively mean "that which is named" 
vacya and "that which names". The "that which is named" 

relates to the Siva, prakasa or artha side of experience 

in the same way as "that which names" denotes the Sakti, vimarsa and vac 
aspects. Thus, vaeaka is the naming function of Speech or language whic 
confers ‘form" upon vacya - the named, indiscriminate data of experience 


34. Kgemaraja, Pratyabhijnahedayam, p. 128. 
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"There is no difference between the name and what is named by it". 35 
"VYacya/vaecaka" represent a more explicit way of restating the 
gadadhvan concept exclusively in terms of Speech. 


Pramatr and prameya are a pair of concepts which 
pramaty relate to the function of authority or true 
prameya knowledge (pramaina). The pramdtr is he who 

measures out, ordains, or truly knows, just as 

prameya is that which is ordained, measured out or known. By exten- 
sion, the concepts assume the philosophical connotations of Subject 
and Object - in the sense of a conscious ordaining self (pram&tr) in 
relation to the not-self (prameya) which in various ways it manipulates. 
Subjects are "knowers" or "experiencers" who “have the power of 
devouring (i.e. assimilating objects of experience to conscious- 
ness)".#6 The idea of consciousness integrated into an experiencing 
Subject extends from the impure upto the purest levels of creation. 


At the material level the lowest category of "experiencers" 

- or "knowers" (such as man, dog, cat) are constituted beings 
‘(sakala), i.e. they are made up of kala@s. Less bound by the finite 
world and less grossly material are the Pralaydkalas who are rid of 
karma mal@ but are still subject to anava and maytya malas. On the 
scale above the Pralay@kala subjects, there is such an attenuation 
of the kala element that one is effectively in the spiritual sphere. 
Herein the experiencing subjects ascent in godlike purity from 


Vijgnandkala, Mantra, Mantresvara and Mantramahesvara?7 to end in the 


55, "Yogastkhopanigad", The Yoga Upanisads, ed. G.S. Murtt, 
trsl. T.R. Svintvasa Ayyangar (The Adyar Library, 1952), 
p. 362, 


36. Kgemaraja, Pratyabhtjnahpdayam, p. 88. 


37, The actual elasstftcation of pramatrs may differ in a few 
respects from one authortty to another, but the followtng ts 
a common one: Sakala and Pralayakala as defined above; 
Vignanakala = Expertencer possesses knowledge, but ts devoid 
of agency; Mantra = Expertencer of the untverse tn close 
relation to the "I"; Mantresvara = Expertencer of the 
untverse as only an aspect of the Self; Mantramahesvara = 
I-ness" predominates with only fatnt knowledge of the 
untverse and Siva Pramata = Supreme Expertencer. 
(IDG ac bt 1300 
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Supreme Subject - or Experiencer par excellence - who is the kala-less 
(niskala) Siva Pramatd. (A similar gradation of ever more pure 
"experiencers" is found in the Christian concept of the nine hierarchies 


of angels.) 
Close in meaning but with a different emphasis 
adhtsthatr from pramatr and prameya are the concepts of 
adhtstheya adhisthatr and adhtgtheya which usually refer to 


the jurisdiction of the Divine Ruler over his 
creation (adhtstheya). The commentary to Chapter I Verses 42-56 says 
that "‘it provides total bliss' which is to assert the lack of real 
difference between 'governor' and 'governed'" which implies that total 
bliss results from the full realization that man is essentially one with 
his Divine Overlord. 


Pairs of concepts such as these can be increased by the addition of 

the terms "supporter" and "supported" (dha@tr/dh@teya) and the non- 
philosophic s@dhaka and sa@dhya distinction which refers respectively to 
the performer of the rite and the person for whom or often - with whom - 
the rite is performed. However, it is the pairs of concepts outlined 
above that are chiefly relevant to a philosophical understanding of the 
KCT and NSA. 


It should be noted that these pairs often have a third linking 
concept. For example: the third uniting term for prakGsa-vimarsa is 
samarasya (blissful union); for va@eya-vaeaka it is vae; for pramatr- 
prameya it iS pramana, and for adhisthaty-adhistheya it is presumably 
adhtsthana (basis, foundation or "standing over"). As a rule the . 
concepts are used in pairs, but the third unifying postulate should 
always be borne in mind. 


In the translation of the NSA where they mostly occur, these terms — 
have usually been left in Sanskrit, not only because they are philoso- 
phical ideas specific to Kashmir Saivism, but also for the sake of 
succinct expression. It must be evident that a pattern has emerged 
from these concepts. It is a pattern in which important factors of 
experience are distinguished into complementary aspects that ultimately 
derive from the fundamental Siva-Sakti paradigm. 
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Attention is also drawn to the fact that in 
samavesa Kashmir Saivism liberation is achieved not through 
samadht but through samavesa.38 Kashmir yogins 


believe that samadhi relates to 


a superior type of dreamless state called susuptzt while 
samavesa is either the fourth state of spontaneous 
revelation called Zurya or the still higher transcendental 
state named Turydtita. 39 


Samavesa means "merging" or "entering into" the Divine and the 
commentary to the NSA occasionally uses the expression "I merge 

myself" with this specific connotation. (See commentary to Chapter 1 
Verse 1.) There are various means or upayas to the final attainment.+° 


The first and least advanced means of achieving samnavesa is 
adnavopdya which corresponds to kriyad yoga and depends upon external 
aids and rituals. 


Saktopaya is the second more elevated means and corresponds to jnana 
yoga. It 


is concerned with those psychological practices that transform 
the inner forces and bring about in the individual samavesa 

or inner immersion of the individual consciousness in the 
divine. In this mostly mantra saktt comes into play....%1 


Still more advanced than saktopaya is sambhavopdya involving techa 
yoga or the exercise of the will through mental concentration in 
order to realize one's true identity with the Supreme Being. 

“To realize the meaning of ‘aham'...is the main thing to be done by 
the pursuer of the Sambhavopaya."*? 


Yet of all the mergings into the Supreme Being, that which is no 
means at all is best. Since no method is involved it is called 


38. Commentary to VT V:27-33. 

39, Pandit, Kashmir Saivism, pp. 211-12. 
40, Commentary to VT V:27-33. 

“1. Kgemardja, Pratyabhijiahgdayan, p. 29. 
42, 


Pandey , Abhinavagupta, Bas 49 Ls 
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anupaya indicating that the state of immersion in the Divine is 
achieved spontaneously, intuitively and thus without effort. 
Naturally this represents the most desirable form of attainment, 
although some schools hold that anupaya is just a higher stage of 
sambhava. However, since in one case the result comes with a degree 
of effort and in the other case no effort is required, a clear 
distinction between the two seems to exist. 


The concepts of tceha, jndna and krtya are found 
teeha, jndna with varying connotations in more than one school 
& kytya of Hindu philosophy. In Saktism and Kashmir 
Saivism they are three of the five facets of the 
Supreme Sakti who remains eternally one with Siva whilst simultaneously 
manifesting herself as the universe. The other two of the five aspects 
are consciousness (cezt) and bliss (adnanda) and they may be said to 
represent the more "qualitative" modes of Sakti and therefore the 
qualitative modes of the fundamental Siva-Sakti union. Consciousness 
and bliss also characterise the underlying nature of the phenomenal 
creation which is the expression of that same dynamic Supreme Sakti. 
The three aspects of techd, jndna and kriya@ denote the more "instrumental" 
aspects of the Supreme Sakti. 


Tech@ represents the will to creation, i.e. the driving power or desire 
by which the creative momentum is sustained - its "life force" aspect; 
jnana connotes all the mental and psychic activity which sets up 
relationships between perceiving subject and perceived object, 

i.e. through the "knowing" of it the universe exists; and finally, 
kytya carries out or "actualizes" in the sense that it effects the 
action and interaction of concrete forms and bodies. Actually these 
three saktis always operate together even though there is a predominance 
of one over the other depending on the stage of the creative process. 


Since the five modalities of the Supreme Sakti are considered to be 
intrinsic to creation, they are a very important part of the philosophy 
of the schools with which we are concerned and each of the five, in its 
turn, can assume a seemingly distinct identity. One can speak of Jnana 
Sakti, Icchd Sakti etc. as if they were goddess-like manifestations and 
the texts regularly do so. 
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In the same way as the concepts of 
pasyantt, madhy ama techa~jnana-krtya apply beyond the 
& vatkhart bounds of Kashmir Saivism, so do 
pasyanti-madhyamd-vatkhart. In the 
Egkta school they represent the evolving aspects of the Supreme 
Eakti when considered in terms of Supreme Speech (Para Vde). 
Speech or the "logos" or "word" has a profound creative role in 
Hindu philosophy and its three aspects can also be perceived as 
goddess-like manifestations. Pasyantt is she who sees, i.e. the 
first "seeing’ or opening of the eyes and the very first germinal 
impulse towards self-expression; madhyama represents the psychic 
process of assembling the grammar of language (using "grammar" in 
its broadest and linguistic sense), and vatkhart denotes the 
complete verbalised and actualised speech expression. 


One can see that these differentiations parallel those of techa- 
jnana-kriya except that they view the creative process from the side 
of Speech rather than from the specific viewpoint of sakt¢. Like 
their sister concepts, - pasyant?, madhyana and vatkhart also feature 
conspicuously in texts like the Vdmakesvarimatam. 


In conclusion, the reader is reminded of the 
sattva, rajas importance of the basic philosophic concepts 
& tamas of sattva-rajas-tamas. Combined in varying 
proportions they are the constituents of 
creation and are characterised as qualities. Sattva is the guna 
or quality of goodness and purity; vajgas is the quality of passion 
and dynamism, and tamas is darkness and ignorance. 


A. Synopsis 


Chapter I 


Verses 


1-3 


27-32 


33-39 


40-42 


Chapter II 


Verses 


2. The Kulacidamani Tantra 


Bhairava professes his acquaintance with the various 
Kulasundaris and with the doctrines that relate to the 
Vaisnava, the Ganapatya, the Saiva, the Saura and the 
Sankara traditions. 


He numerates a list of sixty-four tantras and begs the 
Goddess to tell him about them. 


The Goddess replies by telling Bhairava of her supreme 
and transcendent nature which involves a brief and 
generalized exposition of Sakta philosphy. 


She introduces the saving "way of liberation" which this 
tantra contains. 


Brief description of the preliminary morning ritual 
(including meditation on the kuZa lords or gurus) as 
part of the purification of knowledge. 


The importance of the kuda guru. 


The account of the morning worship is continued with a 
description of the river bank ablution rite. 


Describes the principal act of kuZa worship involving 
the worship of the Goddess herself as impersonated by the 
yantra and the sadhakats saktis (who must be initiated if 


Chanter ITI 


Verses 


1-4 


5-10 


11-17 
18-19 
20-2] 
22-26 


27-28 


29-33 
34-43 
44 
45-46a 
46b-47 
48 
49-59 


60-63 


64, 
65-68 
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uninitiated) together with sexual intercourse and the 


raising of Kundalini. 


Description of the saktz who is already present for the 
nocturnal ritual. 


The irresistable attraction of another saktzt into the 
group 


Method for initiating an uninitiated sakt¢. 
Making and location of the yantra. 
Purascarana and worship of the saktd. 


The offerings to be made during the main part of the 
ceremony . 


Convocation and designation of the eight saktis as 
Brahman? etcetera. 


The welcome and offerings to the saktis. 

The hymn of the Mother Goddesses. 

The benefit of the hymn. 

Importance of worshipping the door guardians. 
How and in what circumstances the hymn is to be recited. 
Final offering and dismissal of the re 


Exhortation to worship any one of the variety of saktis 
and the importance of such worship. 


Enumeration of the various pzf¢has and the goddesses 
to be worshipped there. 


Completion of the puja with the chosen saktt. 


Importance of keeping the secret teachings secret, 


Chapter IV 


Verses 
] 
2-3a 
3b-4 


5-7a 
7b-9a 
9b-ila 
11b-13 


14-16 


17-20 


21-34 


35-45a 
45b 
46-47 


48-49 
50-66 
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Introduction 
General character of the kula sadhaka. 


Conduct of the sadhaka when in a temple, or at a crossroads 
etcetera. 


Conduct of the sadhaka on chancing to see various animals. 
Conduct upon seeing a graveyard or corpse. 
Conduct upon seeing a black flower or red dress. 


Conduct upon seeing a blackish flower, a king, a prince 
etcetera. 


Conduct upon seeing wine, fish, meat or one of the "choice 
women". 


Results of not observing the above prescribed forms of 
conduct and of doing harm to any of the creatures beloved of 
the Goddess. | 


The powerful effect of the sadhaka on women and what comes 
of it. 


The graveyard ritual for Kali with her dhyana (39-44). 
Exhortation to puja. 


Importance of the stddht of entering into the body. The 
Goddess as Daksind is the giver of all stddhis. 


Preliminary ritual worship. 


Principal ritual worship involving puja, more repetitions 
of the mantra, perfumes and sexual intercourse with the 
saktt. 

The ritual is brought to a conclusion with 4 period of 
contemplation on the Supreme Truth. 


Chapter V 


Verses 


1-4 


43 
44-67a 


67b-70 


71-76 


77 
78~80 


Chapter yI 


Verses 


1-9 


10-12 
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The Goddess refers to a nocturnal sexual rite that is 
equated with worship in the Kdamakhyd Temple of Assam. 
Verse 3 is a veiled reference to the raising of Kundalin? 
and/or a yantra. 


The consequences of any interference by thieves, spirits, 
demons and ghosts etcetera. 


Means of protection against them. 
The puja of the Lords of the Quarters. 


A further reference to the nocturnal kula puja including 
how to make the preparation with which the yantra is drawn. 


What should be done if stddht does not arise as a result 
of the puja and the importance of worshipping in the 
Kamardpa pttha. 


Bhairava asks to be told about the rite of attraction. 


The Goddess describes the mantra and the puja for Daksind 
Devi who grants the stddhi of attraction. 


Or else, the Goddess Aranyad may be substituted with the 
Same meditation and mantra etc. as for Daksind. 


The sadhaka performs repetition of the mantra and the 
sexual rite with worship of the saktts and the yantra. 


Importance of wine and meat. 


The alternatives to the use of real wine in the puja are 
honey and the nectar which falls from the union of Kundlini 
Kundalini with Siva in the Sahasr@ra. 


Worship of various goddesses in the various ptthas of the 
sakti's body. 


Consequence of this worship and what should be done if the 
Goddess does not respond favourably. 


13-17 


18 


19-25a 
25b-26a 
26-33 
34-39 
40 
41-44 
45 
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Alternative worship of Mahigamardin? in the above ptt¢has of the 
saktt's body. 


Bhairava wishes to Know more about how the various stddhits 


arise. 

Prescription for attaining the Vetala stddht. 
Prescription for the Paduka stddhi. 
Prescription for the Khadga stddht.* 
Prescription for the Anjana stddht. 
Prescription for the filaka stddht. 
Prescription for the Guptt stddht. 


Importance of the Durgd and Kali mantras for obtaining stddhis. 


* The Vetala, Paduka and Khadga stddhts are the result of a ritual that 
seems to take place in a graveyard on one occasion. 


Chapter VII 


Verses 
] 

2-11 
12-15a 
15b-17 
18-2] 


22-35 
36a 
36b-37 
38-39 


40-46a 
46b-48 
49-52 


Bhairava asks to be informed about the Mahisamardini mantra. 
Description and importance of the mantra. 

Dhyana of the Goddess. 
Nyasa of the mantra. The amulet mantra. 


Worship of the goddesses in an eight petal cakra together 
with repetition of the mantra and homa. 


Bhairava sings the praises of the Goddess in a hymn. 
The Goddess thanks Bhairava for his hymn of praise. 
Importance of the Kal? and Tripurabhairavi images. 


Importance of the eighth and fourteenth days of the month 
for the worship of the Goddess. 


On these days one should perform the worship of the jackal. 


Consequences of performing this puja. 


Usefulness of this worship when in peril from the civil 
authorities. 


53-62a 


62b-7la 


71b-72a 


72b-74 
75a 
75b-76 
i 


78-88 
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Importance of keeping the kuZa rituals secret and the 
consequences of revealing them. 


Importance of this Tantric text itself; its auspicious 
nature and the need to keep it secret from others not of 
the same cult. 


The Goddess abides in this tantra just as She does ina 
woman. 


Importance of kula rituals. 
A kula woman should be respected. 
Beneficial effects of this Tantric text on a sick man. 


Goddess tells Bhairava that he must keep the Tantra a 
secret. 


Peroration in which the Goddess proclaims the union and 
equal supremacy of Siva and Sakti. 


B. 


Translation 


KULACUDAMANI TANTRA 
First Chapter 
"Om I bow to Siva" 
Sri Bhairava said: 


The incalculable Tripuraddevi and the incalculable Kalika, 
Vagisvari too and the incalculable Sukula and Kula, 


as well as Matafhgini, Pdrna, Vimalad, Candandyika, Tripura, 
Ekajata and Durgd who is the other Kulasundari,? 


and such (doctrines) concerning the origin of things as the 
Vaisnava, the Ganapatya, the Saiva, the Mahdsaura doctrine and 
(the doctrine) in the Saikara tradition, they (are all familiar 
to me). 


Plus the sixty-four most excellent Tantras? of the Mothers: 
the Mahdsarasvata Tantra,? the Yoginijalasambara Tantra,’ 


Verses 1 and 2 gtve a list of twelve "Kulasundarts", or 

feminine kula detttes. Tripura, Fkajata and Durg& are well 

known in Sakttsm and Matangini may correspond to Matahgt, but the 
ltst as a whole does not represent a famtltar classtficatton. 


The Vamakesvara Tantra also gives a list of stxty-four tantras 
most of whtch correspond wtth the ltst gtven in thts text. 


Instead of "MahGs@rasvata Tantra" take the "Kha" edttton 
verston of this line and count as the two Tantras Mahamaya and 
sambara. See footnote 10. 


Read "Yogintjalasambara Tantra" as two separate tantras: the 
Yogint Tantra and the Jalasambara Tantra following the 
Vamakesvara Tantra. 
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the tantra by the name of Tattvasambaraka, and the tantras 


called Bhairavdstaka,° 
those by the name of Bahurtpdsfaka and the Ydmalastaka 


Tantras,® 


Tantrajnana Tantra, Vasuki Tantra and the Mahdsammohana Tantra, 


also, Oh Great Goddess:, the Mahdsuksma, the Vdhana and the 


Vahanottara Tantras, 


the Hrdbheda Tantra and the Matybheda Tantra, the Guhyatattva 
and Kaémika Tantras, 


the Kaldpaka Tantra, also the Kaldsdra Tantra,’ and another 
tantra is the Kubjikdmata, 


the Mayottara, Vindkhya, Trodala, Trodalottara Tantras,? 
Pancaémrta, R@pabheda and the Bhdtaddmara Tantras, 


"Bhatravagstaka" refers to etght tantras dedicated to the eight 
Bhatravas and they are listed in footnote 18 of this Sanskrit 


text as: Asttanga, Ruru, Canda, Krodha, Unmatta, K alt, 
Bhigana and Saar According to the same footnote these 
eight tantras are to be taken comprehenstvely as one tantra. 


Following footnote 18 of thts Sanskrit text the Bahurupagtaka 
Tantras are the etght tantras of the seven Matrkas and Stva- 
dutts. The etght Yamala Tantras are given tn footnote 18 

as: Brahmayadmala, Vigyuyanala, Rudrayamala, Lakgmtyamala, 
Skandayamala, Gayesayamala, Grahayamala and Umayamala. 
Although the Bhairava Tantras are to be counted as one tantra, 


the Bahuripagtaka and the Yamalggtaka count for etght tantras 


each. 


in the VT, the Kalapaka Tantra ts substituted by Kalapada 
Tantra and Kalasara Tantra by Kalasadra. Presumably one ts 

a mistake for the other, but tn the absence of other preserved 
tantra lists, we do not know whitch verston ts ltkely to be 

the correct one. 





The VT gives thts sequence of tantras as: Tantrottara, 
Vinadya (the same as Vinastkha according to Goudrtaan, 
Hindu Tantrte and Sakta Literature, p. 36 n. 16), Trotula 
and Trotutottara. 


10. 


Lg 


12. 


13. 


14, 


10, 


oe 


12. 
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the Kulasadra and Kuloddisa Tantras; and as the ViSvdtmaka 
Tantra? exists, 
So also, Oh Goddess, does the Sarvajnadnadtmaka Tantra and the 


Mahapitrmata Tantra, 


Oh Goddess, there is the Mahalaksmimata Tantra, the Siddha- 
yogesvarimata Tantra, the Kurdpikamata and the Rdpikamata 


Tantras, 


the Sarvaviramata Tantra, Oh Goddess, the excellent Vimalamatam 
and the Pdrva, Pascima, Daksa, Uttara and Niruttara Tantras, 


the Vaisesika Tantra, the Jndna, and another is the Sivabali, 
the Arunesa, the Mohanesa and the Visuddhesvara Tantras. 1° 


Such are these Tantras and there are also countless others. 
Oh Goddess: Oh Bhairavi: When hearing (about them) you did not 
appear jubilant in any way.'! 


How can that be? Speak: whilst I lie at your feet, Oh lovely- 
hipped one. 1? 


In his commentary to the VT, Bhaskarardya takes "Vtsvatmakan 
yatha" to mean "Kulaciidamantm yatha". 


Without the adjustments tndtcated tn footnotes 3, 4 and 5, the 
ltst of the tantras does not add up to the stxty-four tantras 
that Verse 4 remarks upon. Depending on how one counts the 
etghtfold tantras (see Verse 5), the number etther exceeds 

or falls short of stxty-four. However, by taking the "Kha" 
reading for the "Mah@sadrasvata Tantra" and by compartng wt th 
the VT and Bhaskararaya'’s commentary on tt, a reeconetltatton 
can be made such as ts done tn footnote 18 of thts Sanskrit 
text edition. 





Literally: "Having heard (about them) you do not (seem to) 
expertence joy at any place." 


The tmplteatton of Verses 13 and 14 ts that in sptte of hearing 
the names of these stxty-four eminent tantras, the Goddess ts 
still not satisfied because She knows of yet another tantra 

(the Kulaciida@mant) whieh eontatns the essence of all the tantras 
(Vs. 28) and whteh ts no ordinary seripture. Thts ts a 
euphemtstte way for Sanskrit wrtters to tndteate that tn compa- 
rtson with the mertt of previous works, the one whteh they 

are about to present has a singular tmportanee and disttnetton. 


15. 


16. 


7. 


18. 


19, 


13, 


id, 


15, 


16, 
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The Goddess said: 


Listen 0h Deva: You who are supreme bliss: Who are the 
essence of the transcendent and immanent?’ kula (and) the 
kula ocean of all Tantric knowledge bearing the imprint of my 


maya . 


If I am of the nature of prakrtz absorbed in consciousness and 
bliss, 

then where does Brahma exist? Where are Hari and Sambhu? 
Where is there any god? And what becomes of the repetition of 
the mantra? 


What happens to the creation, preservation and destruction of 
the world? 

Is there passion anywhere (or ) happiness and pain? Does 
liberation exist? And where is righteousness? 


In what do orthodoxy and heresy consist? What becomes of 
guruhood and discipleship? 

I am madly fond of (creation) when I have covered myself with 
maya and become threefold,’4 


and I delight in the rapture that comes from union’® with 
the Supreme Akula’® and become ever-changing. 


The Sanskrit reads "parapara" and ts capable of vartous s 
interpretations. Apart from transcendent. (para) and 


immanent (apara), the term may vefer to the Kashmir Satva 
ff 


triad of "vara, pardpara and apara". In that case "para 
refers to Stva, Saktt and thetr union, and "avara" refers 
to Stva, Saktt and man. Or else, "marapara" may refer to 
the third in the triad of feminine powers called: Para, 
Apara and Pardpara. (Pandey, Abhinavagupta, pp. 295-6.) 


She evolves into the threefold saktits Iecha, Jnana and 
Krtiyd. 

"Rasa" which usually means "flavour, jutce, sentiment or 
absorbing interest in" etc., here has the Tantrie sense of 


the joyful unton of Stva and Saktt. 


I.e., Siva. See. the "Introd. to the Phtlo. oF the Texte 's 
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(In this way) the five elements'’ and the one hundred and one 


Lingas,** 


the gods Brahma etc., the earth and the ethereal plane’? have 
arisen as manifestations of my own nature. 

(As) indeed all things become manifest herein, so there exists 
the idea of states of being. ?° 


The origin of the guyas arises from the differentiation between 
Siva and Sakti. 

You, Brahma and all (the gods) are parts of myself and have 
originated from (my) being. 


Indistinguishable from one another, bewildered by tantras and 
mantras ~ even when made to die?’ - (you the gods) who are 


enamoured of ntrvana 


again become manifest out of prakrtt. Following (them come) man, 
the ego, the five elements, the sattva guna, and rajas and tamas 
also. 


And (when) the universe whose essence is of this dimension is 
destroyed, (then) it aiso reappears. 

If you know me, Oh Omniscient One., what is the point of the scrip- 
tures? What is the point of sacrifice??? 


Space (Gkasa), Air (vayu), Fire (agnt), Water (Gp) and Earth h 
(prthvr). 


These one hundred and one lingas do not correspond to any known 
classtfteatton. 


"Bhir, bhuvah and svar" are the three "great vyahrtis 
seven whieh also tnelude "mahar, janar, tapar ae satya”. 


Here the word "bhava" may be vartously understood. However one 
takes the meantng whitch refers to the stx states of betng: "artstng, 
existence, alteration, growth, decline and death". (Jayate, astt, 
vipartnamate, varjhate, apakgtyate_and vinasyare.) These states 
result from "kalpanas" or notions of the mind because tin reality 
nothing ever artses or ceases to extst. 


The Sanskrit reads "paneatvam prayayttvapt" which ts grammatically 
tneorrect. It may be that the archate "prapayya" - having caused 
to attatn" ts somehow tntended. 


See B.G. II:46 for the expresston of a stmilar tdea. "Saertftce" 
also tmpltes rttual practice or sadhana, 
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If you do not know me, Oh Omniscient One-, of what use are 
the scriptures? Of what use is sacrifice? 

Taking on the form of woman which is my very nature and the 
essence of creation, 


I have expanded in order to know you - the Lord Guru who is in 
a state of yogic meditation. 23 
Even so, Oh Lord of the gods, my true nature is not known. 24 


The Goddess said: 


Oh my Son: You who are expert in your devotion to the 


“highest bliss:?° 


Listen to the means (of liberation) of which I speak and which 
follows upon release from yoga. 26 


It is the one essence of all the Tantras and is honoured by 
all the gods; it confers all knowledge; it is secret and 
awakens (one) to the knowledge of the truth. 


It is capable of destroying both sin and merit?’ and is the 
giver of enjoyment and liberation. 

It is full of wonders, Oh my Son:, and is the infatuation 
even of the wise. 


T.e., Siva. 


Although the text reads "jdyate" tt ts presumed to an error. 
In the context, "jndyate" gives a better sense to the verse. 


Or else, the compound may read: "Oh you who are expert tn 
the joy and devotion of others". 


"Upaya" ts a spectfie term tndtcating a method of sptrttual 
itberatton. The verse suggests that the method to be 
disclosed ts an advance on prevtous yoga methods. 


Ltke sin, mertt too must ultimately be destroyed tf the soul. 
ts to find release from rebirth. 
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It is knowledgeable in how to accomplish various matters?® and 


is full and abounding in many things. 
It is thoroughly understood by the right teacher and is the most 


excellent support of the good disciple. 


It is the true traditional usage for all disputants,?9 (yet) is 
reviled by all sects. 
I have not spoken of it to Visnu, nor to Brahma, nor to Ganapati. 


It is to be kept secret in the heart, so make every effort to 
protect it. 

For without this tantra, my Son:, even the gods3° lack the 
requisite qualifications (for this way of liberation). 


Oh my Son:31 I will speak of the purification of knowledge 
according to the kula practice. *? 
Having got: up early and bowed to the kula tree,** the sadhaka,?* 


In the text this compound lacks anusvara, but tt ts assumed that 
tt ts meant to be in the same case ending as all the other 
compounds tn Verses 28-31. 


I.e., tn sptte of the differences tn tnterpretatton, this way of 
itberatiton ts part of the stock premtses of all those who debate 
the subject. Its truth underltes all others. 


The "Ka" reading ts taken as "yadyapt" makes itttle sense in the 
context. 


The literal meaning of "vatsa" ts calf, here translated as "son". 


The "purtficatton of knowledge" refers to the worshtp of the gurus 
because of the guru's tntimate connection with sptritual knowledge. 


According to the Kamesvara Tantra the kula trees are the Slesma- 
taka, the Karanja, Nimba, Asvattha, Kadamba, Bilva, Vata and 
Asoka trees; See introd; to Sanskrit text edition of the KCT. 





The "sadhaka" ts an asptring practitioner not necessartly fully 
adept. 


34. 


3D: 


36. 


cre 


38. 


5d. 


o6. 


37. 


58. 


5g, 


40, 


41, 


42, 


81 


First meditating on the kula3> from the Mala@dha@ra>® up to 
the BrahmaGrandhra, should think on the gurus named 
Prahladdnanda Natha, Sanakdnanda, 


Kumardnandanatha and Vasistanandandthaka, Krodhdnanda and 
Sukhadnanda, and thereafter on Jndnananda. 


Then having worshipped the supreme Bodhananda, he should 
meditate on the kula3’ up above. 38 

The hearts (of the gurus) are full of the joy that arises 
from the ecstasy of the sublime union??? and their eyes are 
brimming with bliss. 


All their obscurations are broken and crushed due to the 
embrace of kula+*® and with hearts full of compassion they are 
ready (to favour) the kuZa disciple.41 

They know the (inner) meanings of all the kuZa tantras that 
provide blessings and freedom from fear. 

Thus having honoured the kuZa guru and dismissed the kula 
mother? 


T.e., the Kundaltnt. 


The first of the stx prinetpal mystte cakras of the body. 





The other five are: Svddhigthana. Mantpiira, Anahata, 
Visuddht and Ajna. At the top of the head ts sttuated the 


one-thousand petalled lotus whitch contatns the Brahma@randhra, 
or the "opening to Brahma" through whitch the dtma ts released. 


T.e., Kundatlint. 
I.e., in the Sahasrara. Verse 34 refers to the awakening and 


ratsing of Kundalini to the Sahasrara where Stva abtdes. 
The prapamantra ts tnstrumental in this process. The 


sadhaka should medttate on the gurus menttoned tn the 


text tn a space visualised in the SahasrGra as the "A-ka-tha" 
trtangle containing the fifty letters of the Sanskrtt alphabet. 


The "sublime union" refers to the unton of Stva and Sakti 
tn the Sahasrdara, 


T.e., the Kundalint. 
The second half of Verse 36 and Verse 37 describe the "dhyana" 
or the way tn whitch one should visualize the gurus tn : 


medttatton. 


T.e., the Kundaltnt. 
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and having embraced the abode of kuza,*3 (the sGdhaka) should 
go to the bank of the river in order to take a bath. 

It is said, Oh my Son'!, that the kula guru is a Sakta** and the 
bringer of happiness. 


(His knowledge) is secret and wonderful, Oh my Son., and in the 
presence of a pasu*> it is to be concealed. 
When Saktas who are devoted to the kula forsake the kula lord,*é 


their spiritual commitment’ and sacrifice become conducive to 
black magic. 

For that reason one should take refuge in the kuZa guru with all 
one's strength. 


It is said that the kulina*® is an authority in all branches of 
learning. 

Here, he alone and no other is the master of initiation (and) 
of all mantra.‘9 


End of Chapter I 


T.e., having "brought down" the Kundalini to Maula@dh@ra. There is 
a presertbed and controlled manner for the return of Kundalini. 


The use of the word "Sakta" also impltes that the guru is 
"empowered" to accelerate and gutde his disctiple's sptrttual 
progress. 


"Pasu" Literally means animal, but here refers to a person of 
common and ordinary disposttton. The Sakta Tantras describe the 
other two types of humans as "vtra" (of herote disposttton) and 
"divya" (of divine dtsposttion). 





I.é@., the guru. 


"Intttatton" does not fully render the meantng of the word 
"dtksa". Dtks& ts satd to mark a point of no return in the 
sptrttual itfe of a sadhaka after whitch he ts suscepttble not 
only to the postttve sptrttual tnfluences, but also to the 
negative ones should he fatl in hts sptrttual undertakings. 


I.e., the guru. 


The guru ts the asptrant's most powerful guide on the sptritual 
path, 
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Second Chapter 
The Goddess said: 


Now I will speak to you, Oh my Son., of the bath which brings 
kula happiness. 
My forms are of various colours: black, red, green and blue. 5° 


The kula disciple is there (at the river bank) meditating on 
my form in one of these (colours) and on the origin of 
created things - heaven, this entire world and the nether 
regions.°>! 


Sipping water with Kuladarbha*®* grass and taking a kula 
flower, Darbha and millet grass, sesame seed, plus water ina 
kula vessel,°* he should take a bath for the pleasure of the 
kula god.>* 

Then making an internal resolution,®* he should first trace 

a kula cakra in the water.>§ 


The reference to colours tn thts verse may point to a phaee 
tn goddess worshtp when the vartous functtons of the same 
goddess (or of dtfferent goddesses) were tndtcated by colour. 
For example, Ntlasarasvatt, and the red, yellow, green and 
white forms of Tard whitch sttll retatn thetr signtfteance in 
Tibetan Buddhism. 


The ditsetple tmagines himself as the Goddess tn one of these 
colours and then medttates on heaven, earth and the nether 
regtons. 

A sacrificial grass - espectally Kuga grass. 

The vessel should be made of copper. 

In thts case, hts own tstadevatd. 

Stating hts famtly line, name, date of the moon, place, 

plus purpose of the ritual. The text reads "krta sankhalpa" 
whteh ts presumed to be tn error for "krta samkatpa". 


The cakra whieh he makes will depend on the particular detty 
worshipped, but tt also may be gust a trtangle. 
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And taking up some of the kuZa root>’ that possesses the kula 
nature by means of the kula mudra*® known as the "goad" and 
summoning into it all the kula tirthas,*3 


three times drinking of that water, three times sprinkling his 
body and three times making an offering of the water for the 
sake of the deity who is the root of kuZa, 


he should refresh with the kula water the gods, the departed 
ancestors and the rgis. 

And again having meditated on the kuZa gods as being of the 
nature of kula, he should gratify them with an offering of water. 


As this is a Bhairavi tantra, the knowledge (of how the gods 
should be worshipped) is known. 

(The offering should be ) to Bhairava as God by Bhairava as the 
agent (of the offering) .®° 


To begin with, the mantra called Bhairava is to be offered 
pronouncing it in accordance with the genders of the giver, the 
object given and the recipient, 


t.é., water. 


A mudra is a ritualistic knotting of the fingers of the hands 
whtch the sadhaka should perform while taking up the water. 
See Chapter III of the VT for a desertptton of the "goad" mudra. 


A "kula tirtha" ts a sacred watertng and bathing place - 


usually by the stde of a rtver. 


As all things are of the one divine kula nature tt ts actually 
Bhatrava who ts making the offering of Bhatrava to Bhatrava. 
The same tdea ts expressed tn B.G. IV:84, 
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so that the whole of it conforms to either a Bhairavi or a 
Bhairava (mantra) .°1 

Oh Deva:, there is no doubt that I am pleased with the person 
who is absorbed in this mantra at a sraddha ceremony, at a 
wedding, in the offering of a gift, at the time of bathing 
and in the puja of his own limbs. 

Satisfied in this way I truly gladden all the worlds. 


(The bathing ceremony) is concluded with the (devotee) 
getting up and putting on the two upper and lower kuZa 
garments ,®? making the mark of the tiZaka with vermilion 
according to the kuZa way, and then sipping water. 


He goes up to the kula pttha®? for the worship of the kula 
deity. 

In the doorway of the place of worship he makes himself joy- 
ful with song, dance and musical instruments and having 


(thereby) driven away the kuZa demon, (the sddhaka) should 
worship the kuda venue. 

Arranging a kula seat 6&4 therein which he worships as he 
pleases, 


I.e@., the mantra ts addressed etther to the god Bhatrava 
or to the goddess Bhatravt. 


The sadhaka puts on two garments, one for the upper portton 
of the body and one for the lower. (See Mattra's Introduc- 
tion.) The person destrtous of moksa may wear red garments; 
whtte ts worn by the man who ts sttll attached to the world 
and. black garments are used by someone engaged in the 
praettee called marana whitch seeks to ktll or destroy an 
enemy through the power of parttcular mantras. 


Literally means the "seat of kula". It ts a square 
platform made of wood and may be sttuated tn the home, 
temple, or a place of worship out of doors. The verse here 
suggests that the pttha ts tn an enclosure with entrance. 


T.é@., a skin or mat. 
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then taking up the kula posture®® and beginning with the 
worship of the guru, 

he should separately perform the purification of the self ,6 
the purification of the earth®’ and the purification of the 
body. °8 


And after offering water, the knowing one should then perform the 
principal kula act of worship. 

Together with initiated women of good conduct who have the kula 
nature 


and are devoted to the guru and the deity, the kuZa worshipper 
beautified with all adornments and ornaments should place on the 
sacrificial ground varied perfumes and the various prescribed 
flowers; clothing impregnated with the scent of camphor, jasmine 
and incense; betel leaf and such things as are given (in worship) 
together with incense and lighted lamps etcetera which have been 
sprinkled with water blessed by repetition of the mila mantra, 


Having put all these things on his right, he should place the 
water on his left&? 

and he should put the things for the deity before the deity 
(at a lower level).7° 


One does not know of a spectfte "kulasana" but tt may be the 
one presertbed by the guru at the time of tntttatton. 


"htmasuddht" or the purtfication of the self, may be either gag- 


anga nyasa, or the placing of mantras on the heart, head, erown- 


lock, thtrd eye and on the palm of the hand which ts first ctreled 
by the middle and index fingers and then struck sharply by them. 


"Bhiumtsuddht" or purtficatiton of the earth, involves hitting the 
earth with the heel of the foot probably accompanted by a mantra. 


"Dehasuddht" or purtficatton of the body, tnvolves smearing the 
body with the "seed mantra" of the principal detty from the 
head downwards seven times. 


The water should be in a conch shell containing a flower. The 
narrow end of the conch should potnt towards the detty. 


The detty ts placed tn the eastern dtrectton. 
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Then drawing a yantra with menstrual and sexual fluids?? 
(mixed together) with the Svayambhu’? flower and with yellow 
pigment, red madder and red sandal, and then doing puja on 
the yantra, he should perform repetition of the (mantra). 
Having done as many repetitions of the mantra as he is able, 
on praising the Goddess he should dismiss Her. 


First he should offer the essence of kula nectar’? to the 
guru, 

(then) having circumambulated his own (saktt) or else the 
other women, 


he should offer the remainder of the wine to the women and to 
himself. 


He should anoint the secret place and the Brahm@randhra with 
the yantra mixture, 74 


The ointment should be presented to a kula worshipper or else 
dropped into water, 

but not given to heretics, fools, ordinary people, nor to any 
twice-born person. 


According to the Syamarahasya "kunda" refers to male and 
female sexual flute mixed together and "gola" ts the 
menstrual fluid of a widow. But according to a contemporary 
Sakta pundtt - from the tradtttonally Sakta regton of 
Mithila -— "kunda" ts the first menstruation of a girl born 
to a woman from a man other than her husband, and "gola" 
refers to a gtrl's first menstruatton after her father's 
death. Srt Batoht Jha informs that there are many such 
different kinds of "puspa". E.g., "vajrapuspa" ts the first 
menstruation after aq woman has lost her virgintty; 
"svayambhii" ts any woman's first menstruation; "sarvakalod- 
bhava puspa" ts the regular monthly pertod; "gopr chandan" 
ts a mixture of semen and menstrual blood and kulacidamant 
ts menstrual blood freely granted for the purpose of 
sadhana. 


The name of Svayambhii ts used for vartous plants. 
T.é., wine. 


I.e., the mixture referred to tn Verses 21 & 22. Although the 
"secret place" is almost certatnly a euphemtstte reference to 
the genttals, "guptasthane" may posstbly be taken to qualtfy 
Brahmarandhre tn which case the translatton would read "in the 
secret place of the Brahmarandhra". 
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Then meditating (on the statement) "I am He" and (outwardly) 
devoted to Vaignava practices,’>5 he induces ecstatic feelings 
in himself through the exercise of devotional postures and by 


repeating the name "Hari" 


As a person always (preoccupied and) delayed by his social 
obligations ,7° 

the man enters the kuzZa abode like a thief when three hours of 
the night have passed. 


And standing within the kuZa compartment’’ - in the middle of a 
flower strewn cotton mattress having made a kula yantra 
inscribed with the name of the designated person (sadhya) and 
with his own name etcetera - the kula devotee should perform 
the kula ritual. The sa@dhaka brings together the parasaktt’® 
with his own saktt.79 


Listen attentively, Oh my Son!, to how the parasakti is made 
attracted to him. 
Bringing his own beloved®® of good conduct and good repute, 


The sadhaka must outwardly appear to be a Vatsnava so as to allay 
the susptcton of others who do not follow the kula path. 


For the reason that he wishes to appear perfectly normal lLtke 
others, he becomes tnvolved tn soctal affairs and bustness. 
Therefore the rttual tends to begin late. Also, tt ts less 
ltkely to be observed by the untntttated. 


The Kaula practice involving the five "makaGras" "was performed 
tn closed-door compartments called Kulacakras". (Pandit, Kashmir 
Satvitsm, p. 37.) 


Literally: the "sakti of another". By definition the parasaktt 
may not be his wife or a woman with whom he would normally be 
entitled to have sexual relattons. 


The meaning of the verses is not very clear but appears to be as 
follows: The sadhaka brings to the stte of the cakra puja a 
arasakti who has not previously attended a kula pi tual atong 
with his oun sakti (svasaktt) who in this etreumstance may become 
the parasaktt of someone else, He makes a yantra insertbing tt 
with the parasaktt's name ete. 


The parasakti is intended here. Although the sadhaka should have 
chosen someone willing and of a compattble nature, Verses 30ff 
describe how a prevtously uninitiated woman ts made willing to 
partietpate. One assumes that a "new" parasaktt ts not introduc 
ced on every cakra puja oecaston. 
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he should have her initiated according to the kula initiation 
(rite) having obtained for the purpose a guru who is devoted 
to the kula. 

The wise guru whose mouth is filled with a morsel of pan is 
unshakeable, and worshipping the nobly born and virtuous 
woman - whose eyes are rolling in the ecstasy of highest 
bliss?! - as if she were his own daughter, he should draw 

on her forehead 


a Sakti cakra of three (triangles) one inside the other. 

In the middle of it is a Kamakala (yantra)®? drawn with Kusa 
grass bearing the name and the mantra to be imparted 

{to her) .*3 


Summoning the Goddess into that place on her forehead, and 
having meditated and done paja to the deity, he should 
repeat the root mantra with (the name of) the composer-sage 
and the verse metre = three times into the left ear of 

the daughter. 

"From today onward, Oh (adopted) Daughter:, you are devoted 
to the ritual kula worship. 


Taking up the proper kula behest and bereft of shame and sloth 


bring about the union according to the prescribed procedure." 


Her state of bltss ts produced by the tnttiatton rtte. 


The Kamakala dtagram that would seem to be tntended here ts 
two tnterlaced triangles making a ftgure of stx points. 
For a dtscusston on Kamakald see Part IIIT on Symboitem. 


Illustration to a 
Verse 33 


f.é., the name of the untntttated woman and the mantra. 
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Thus having obtained the permission of the guru, (the sa@dhaka) 
should do obeisance (to him) by stretching himself out like a 
rod on the ground. 

"Protect, Oh Lord! You who are the kuZa chief of the Padmninis8+ 
of the kula ritual. 


You who are rich in fame! Let the lustre of your lotus feet fall 
on my forehead: " 

When she whose eyes are red as the betel has given a fee to the 
guru, 


(the sddhaka) may perform (the sexual rite) to his desire taking 
his kula®> to the highest place. *6 

If he cannot sustain the Kundalini saktz with her subordinate 
deities’ when he first begins to do this pija, 


then he should calmly do repetition of the mantra in the summit®® 
having meditated on the guru and refreshed the deity with the 
juice of kula nectar.®9 


End of Chapter II 


The best of the four classes of women tnto whtch the sex ts divide: 


The text reads "strakula" which gtves no meaning. According to 
the Bengalt rescenston of the Syamarahasya by Purndnanda, the 
reading should be "svakula" tndteating the Kundalint. 


At the same time as the sa@dhaka has sexual unton with the saktt 
he should take the Kundalini up to the Sahasrara lotus and untte 
her there with Stva. 


Kundalini is the supreme goddess of the cakra whtch pervades the 
whole body. But wtthin this body cakra are individual cakras or 
"Limbs" (Vigsuddht, Andhata ete.) whtch are governed by subordinate 
gaktis of the supreme Kundalint. If the sGdhaka ts very experten- 
ced tn this type of yoga, he will be able to worship the 
Kundalint and bring her down to the Maladh@ra gradually by also 
worshtpptng the subordinate detttes each tn thetr turn. The 
practice requires levels of coneentration difficult to sustain 
(yadt_na ksamate) in the circumstances and for this reason, the 
sadhaka may simply conelude with repetition of the mantra. 








I.e., tn the Sahasrara. 


The union of Stva and Sakti produces an eltxir of everlasting life 
whitch ts represented as a mystteal sort of wine. 
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Third Chapter 
Tne Goddess said: 


Now, when it is a nightime occasion (the s@dhaka) has the 
kula?® on his left side comfortably seated on a cotton 
mattress and dressed in red clothes, 


wearing many golden jewels and ornaments, embellished with red 
fragrant unguents and surrounded by scents, flowers, incense 
and lighted lamps. She is most enchanting. 


Liberally draped in erotic apparel, her eyes are startled and 
flashing, and her two beautiful breasts surpass (in size) the 
broad temples of the elephant. 


Having written?! the name of the person for whom the ceremony 
is performed inside a yantra on her forehead, 9? 

and taking (his) arm over (her) shoulder with the mound?2 

of her breast held in a certain manner, 4 


T.e., the saktt. 


The word used tn Sanskrit for "wrttten" ts "vtdarbhttam" 
whteh - according to Goudrtaan - ts a particular way of 
writing a name tn combination wtth a mantra. Two syllables 
of the mantra are written for every one syllable of the name. 
(Goudriaan, Maya, p. 288) Here and elsewhere in the text 
where "darbhttam" or "vtdarbhttam" occur, the word ts transla- 
ted etther by "wrttten" or "insertbed". However, the spectfic 
Tantrte way in whitch tt ts wrttten should be borne tn mind. 


He uses the saktt who ts present in order to attract an 
absent woman into the group. 





Although the text reads "valam" or "avalan", tt ts ltkely that 
"aealam" ts intended. 


Perhaps tn the way that certain sculptures occastonally show 
tva holding Parvatt's breast. 
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when he has finished repetition of the mantra called Kuldkula, 
he at once attracts into the group that (particular) kula 

with mouth full of betel (i.e. she whose name has been written 
inside the yantra) - 

whether she be a hundred leagues away, or in the middle of 

a mountain, or a river, 


or guarded with chains in the midst of a thousand islands. 
With rolling eyes and her waist trembling from the weight of 
her breasts, 


and with the circle of her sex shining because of the nakedness 
of the globes of her buttocks, 

she will come even from the inside of a crevice desirous of 
union with the sadhaka. 


(But) if she's inside a hole in a wall sealed by an iron door, 9 
then she will come into the heart of the s@dhaka where she stirs 
like a deity. 


Oh Mahddeva! sa@dhakas bring her into subjection at once. 
If the sa@dhaka has the stddht9*® of attraction then he becomes 
a Kaulika. 


If the woman is uninitiated, how can there be any kula piiga? 
And if there is no kula puiga, On my Son:, then the mantras become 
counterproductive. 97 


When, Oh my Son!, there is question of the wife of another, then 
(the sa@dhaka) himself becomes her guru. 

He should give the supreme (mantra) into her left ear and should 
sprinkle her with the mantra. 


f.@., she ts in a sttuatton from which she cannot posstbly escape 


"Stddhts" may be generally described as magtcal powers because 
they are beyond the range of ordinary human faculttes. 


Literally: "hostile". It means that instead of being benefictal 
the mantras will turn agatnst the sadhaka to his detriment; 
Skt.: "partmmukhah". 
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Listen to the mantra as I tell it to you, Oh Mahadeva! 
"THE HEART TO TRIPURA" is uttered at the end of (what) has 
been whispered. 98 


And thereafter the words "THIS SAKTI" and the word "PURE" 
is spoken; 

then he should say the word "MAKE",99 then the words "MY 
SAKTI" 


"MAKE SVAHA". This is the mantra of twenty-six syllables. 129° 
(The sadhaka) should purify the saktz with this mantra. 


Oh Bhairava: After such an initiation even a prostitute 
becomes pure. 

The Brahmana woman, the Ksatriya woman, the Vaisya woman and 
the Sidra woman who is the ornament of kula, 


the courtesan, the barber's daughter, the washerwoman, the 
female yogi 

and the very accomplished lady - all these ladies 

(are purified) by the mantra. 


In mantra code language, "hrdaya" (heart) = "namah" (homage). 
Aecording to the Bengalt sertpt edttton the correct reading 
for "vantante" ts "balante". But according to Prof. G.K. Bhat 
"vantante" may be understood tn connectton wtth Verse 12 where 
the "para" (vidya) is given into the left ear of the saktt. 
t.e., the vidya ts "blown" or "whispered" into the saktti's 
ear. "Vanta" ts taken as the past pass. part. of Vv va. 


There appears to be a typographtcal error tn the text. 
Although the Sanskrit reads "guru", "kuru" is more approprtate 
tn the context as also suggested by the 1926 Sanskrit edttton 
and by the Bengalt sertpt editton of thts text. 


The complete mantra reads: "(Para vidya) Trtpurayat namah 
imam saktim pavitranm kuru mama saktim kuru svaha.” 

"(Supreme vidya) Homage to Trtpura! Make this saktt pure 
make her my Sakti svaha@!" The gtst of Verses 12-15 ts that 
the first four syllables (vidya) of the twenty-six syllable 
mantra are whispered tnto the ear of the sakti. The rematn- 
tng twenty-two syllables are presumably spoken aloud so as to 
"sprinkle" her whole body. The text does not say whtch are 
the four syllables of the vidya, but they may be AIM KLIM 
SAUH SRI, 

A vidy@ ts a mantra of a goddess usually made up of btjas, 
t.e. meaningless seed syllables that constitute the sound 
body of the detty. 
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At a crossroads, on the bank of a river, or at the foot of a 
Bilva tree with tridents, 

in a cremation ground, at the foot of (any) Bilva tree, at a 
fair, or in a royal palace 


(the sa@dhaka) should make a large yantra with vermillion 
inscribed with the name of the person for whom the rite is 
intended. 

And having duly worshipped the kuZa1°'! with kula nectar,1°? 


and offering some water, the sddhaka should do puja during the 
night to the (kula) who is within the (yantra). 

Then after a hundred thousand offerings (of the mantra), they1°3 
become the givers of stddht.1°4 


During the purasearana ceremony'®> the initiated wife of another 
has been worshipped with clothes and flowers etcetera and with 
edibles made of milk and rice. 


At the beginning (of the main part of the ceremony) there is the 
customary food which has been cooked by himself, various cakes of 
differing flavours 


(and) milk, curds, ghee, buttermilk and fresh butter mixed with 
granulated sugar, powdered refined sugar and various kinds of 
elixirs, 


coconut, the sour “elephant” fruit, lemon, well-ripened citron and 
the pomegranate fruit, 


T.e., the saktt. 
Ls@a5 WINE. 


"They" refers to the saktis mentioned tn Verses 16 & 17. Any one 
of them duly worshtpped may be the gtver of stddht. 





Magteal or supernatural powers of whitch etght are commonly enumera- 
ted: Anima (smaliness), Laghima (lightness), Praptth (power to 
obtain everything), Prakamyan (irresistable will), Mahima (Large- 
ness), Isttvam (supremacy), Vasttvam (power to subjugate) 

and Kamavasadytta@ (power of suppressing desire). 





The Purascarana ceremony precedes the main piija. Of tts rituals 
which may vary, the repetttton of mantra ts an essenttal part. 
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diverse pleasing fruits, unguents of various fragrances, 
sandal, musk, sandalwood, fresh leaves, 


borax, the Lodhra blossom, the water Totus as well as the 
forest lotus - 
embellished with jewels produced by the various mountains. 196 


And bringing water for offering that has been purified and 
turned into nectar,?°7 
he should bring the saktis to face him in a deserted place. 


By observing the differences in the appearance, mood and 
behaviour of the women, 


_ they are given the names of the eight saktis beginning with 


Brahmani etcetera.1°8 


First offering them a seat and welcoming them with a mantra, 
(he should present) blessed water for drinking, water for 
the feet, plain water and an offering of milk and honey. 1°99 


He should bathe and dress''° the hair with scents and flowers 
and after censing the hair, he should offer silken garments 
(to the saktts). 


Certain prectous or semt-prectous gems are found tn the 
dtfferent mountatn regtons. 


The purtfted water ts turned tnto nectar by a particular mudra. 


A tradittonal list of the Mothers te: Brahmant, Mahesvart, 
Kaum@rt, Vatsnavt, Varaht, Indrani, Camunda and Raudrt. 
Each verse of the hymn that follows tn Verses 35 to 43 ts 
addressed to one of these Mother goddesses, with the excep- 
tton of Raudrt who is replaced by Mahalakgmi. 


"Madhuparka" is a respectful offering usually consisting of 
honey and milk, but also may be of curds, honey and clartfted 
butter. 


The Sanskrit reads "kesasamskaGra", or tn literal terms, 
"the adornment of the hair". 
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& Then spreading out a seat in a different place and having led 


the saktits there, 


_ when he has given (them) a pair of sandals (and) adorned 


(them) with jewels and ornaments, 

he should offer ointments, scents and garlands. 

And having invoked the saktt of each of them, he should place 
(the designated saktz) on the head of each of the women. 


Then in the middle of the sacred enclosure he should offer on a 
beautiful golden plate edibles (and) delectable food to be chewed, 
sucked, licked and drunk. 


If some of the women there are uninitiated, then he should offer 
the maya mantra'’? in their left ear and should utter this hymn: 


"Om Mother Goddess! Homage to you! You who bear the form of the 
brahman: Sinless one: 

In your mercy remove the obstacle to my progress and grant me the 
full attainment.112 


Oh Great Lady! Giver of Boons! Oh Goddess: You who are the 
essence of supreme bliss: 

In your mercy remove the obstacle to my progress and grant me the 
full attainment. 


Oh Kaumari! Queen of all Sciences!113 Playmate of Kumara! 

Oh Beautiful One: 

In your mercy remove the obstacle (to my progress) and grant me 
the full attainment. | 


Oh Goddess! Who bears the form of Visnu and are borne along by the 
son of Vinata. 


‘In your mercy.... 


I.e., the mantra HRIM, 


Here, the use of the word stddht probably indicates success in the 
sddhaka's endeavours rather than any particular supernatural power 





The use of the word "setences" may be an indirect reference to the 
"Mahavidyas" - the well known classtfieation of ten Sakta goddessé*: 


39. 


40. 


Al. 


42, 


43. 


44. 


45. 


ci, 


iié, 


116, 


1i?7. 


97 


Oh Boar Incarnation: Giver of Boons! Oh Goddess! 
Bearing thé earth on upraised tusks: 
In your mercy.... 


Oh Goddess who bears the form of Indra! You who are 
worshipped by Indra and all the gods: 
In your mercy.... 


Oh Camunda: Covered in the blood of severed heads! 
Destroyer of Fear. 
In your mercy.... 


Oh Mahdlaksmi! Mahdmohd!1'* Destroyer of anguish and 
afflictions: 
In your mercy.... 


Oh you who constitute both mother and father! Who have 
dispelled the need for mother and father! The One in many 
forms! Oh Goddess! Oh you whose form is the universe! 
Homage to you! 


On seeing an accomplished lady'’* no obstacle will arise for 
him who recites this hymn with concentration at the beginning 
of the rites. 


Oh my Son: The door guardians of the kuZa (place) have 
already been mentioned to you.71'& 

If one does not worship them at the time of initiation or at 
the time of doing the daily paja,'1? 


Oh Great Illuston? 


At one time educated ladtes such as Ubhayabharatt who 
challenged Sankara were often constdered to be espectally 
formtdable tn debate. fThts hymn wtll protect the sadhaka 
should he ever have to confront such a lady. 


See Chapter II Verse 13. 

There are three types of puja. (1) Nitya = uja whitch must 
be performed daily (2) Naimitttka = puja whtch ts performed 
only on certain oecastons and (3) Kamya = puja performed as 
and when the sadhaka pleases usually with some destred end 
tn vtew. 
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then the fruits of his worship, Oh my Son!, are snatched away 

by the ghosts and demons. (The hymn is for whispering in the 
ear.)118 

If (the women) are inclined to feel embarrassed, he may persuade 
them to eat by having them stand outside of their dwelling and 
reciting this hymn to them until they are sufficiently 
encouraged.'!13 And when they have rinsed their mouths, he 
should offer them betel leaf and something aromatic to sweeten 
their breath. 


Then again he should present (to each of them) a garland daubed 
with sandal and perfume. 

Having done homage (to the women) and dismissed them, he will be 
happy as he has obtained the benefit (of worshipping them). 


If there be some who do not leave the scene {at this time), such 
as - his own daughter, his younger sister, elder sister, aunt, 
mother, or she who is co-wife with one's mother, 


an old caste woman, or even one without caste - these make the 
most excellent kulas. 

They are to be worshipped by all the excellent kuZas who have 
given up their egoism. 


In the absence of all (of the above women), any one 

(of these saktis) is to be worshipped with all one's strength 
be she purified or unpurified, a mother, or one without a 
husband. 


In the absence of the former,'?° the latter may be worshipped as 
all women are a part of me. 

Oh Bhairava: If there is a man there who knows the kula 
teachings, he (too) is deserving of worship: 


According to Mattra the hymn ts called "Karnejapa-stotra” as one 


verse ts whtspered tnto the ear of each of the saktts. 


Reluetant to eat tn the presence of a male, the women wtll eat 
tf the hymn has been rectted. Also, it ts customary for the 
temple prtest to reette verses while the tdol tn the temple 
privately "eats" the food placed as an offering. 


Presumably "former" refers to the purtfied women of Verse 51. 
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If only one woman there is beheld and worshipped, then all the 
gods - Brahma, Visnu and Siva etcetera have been adored. 


Oh Kulabhairava: All the goddesses are worshipped at the 
beginning, middle and especially on completion of a hundred 
thousand (repetitions of the mantra). 


If he does not do the piija of a woman then he is beset by 
obstacles. 

Without the good karma resulting from a previous birth, how 
can there be any question of a higher birth (to follow)? 


Therefore, if he truly wills his own good (also the destruc- 
tion of my anger and afflictions, and the removal of obstacles), 


he should make a point of automatically worshipping all kuZa 
and non~kuZa women, 1?1 

In the early morning worship, or again at the time of taking 
a bath, 


the women of all castes are to be honoured whether purified 
or unpurified, or even of low caste, Oh my Son, 
and kuZa women are honoured at the time of kuZa worship. 


If there is a glimpse of the seat of the Goddess during a 


puragsecarana ceremony, 


As gtven tn Chapter VII Verses 42-44 of the Kuladrnava Tantra 
tn the Tantric Text sertes edited by Sir John Woodroffe the 
kula women are: a Candalt (member of the low caste ortgtna- 
ting from a Sudra father and a Brahmin mother); a Carmakarv 
(of a leather working caste); a Matarigt (a Candala or Krrata 
woman); a Khattakt (possibly a misprint for khapptkt (a 
woman who sells meat); Kaivartt (of a fisherman caste) ; . 
Visva-yostta (a female member of the third varna); a Pukkast 
(offspring of a Nisha@da by a Sudra woman); and a Svapact 

(of a degraded caste - to do with dogs somehow?). 

The eight non-kula women are: Kandukt (?); Saungtkt (?); 
Sastrajtvt (a member of a weapon making caste?); Ranjakt 

(of a caste of dyers?); G@yakt (member of a mustctan caste); 
RajakT (a washerwoman); S8tlpt (member of an artisan caste) 
and Kaultkt (a member of the kula worshtppers?). 
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_ then should not fail to worship the seat - at least 


mentally.122 


At Devikuta - Mahdabhagad (is to be worshipped) ,123 and at Oddi- 
yana - Yoganidrad, Oh Bhairava!, at Kamardpa - Mahisdsuramardini, 


at Kamabhdmi - Katydyani, Kadmakhyd and Kamaddyini (are to be 
worshipped), 
at Jdlandhara - Pdrnesi, and at Pdrpasaila - Candikéa, 


at Jhehara - Kdmardpd and Dikkaravdsini are to be worshipped. 
If the good fortune to see Kdmardpa’?* should occur, 


it is prescribed that the worship of the sexual organs of the 
goddesses should be performed there. 
Then meditating on Lord Siva with undistracted mind, 


he should complete the remainder of the puja, Oh my Son! ,125 
preceded by the recollection (of the chosen deity). 

At the time of puja, a low-caste woman or else his own wife is 
earnestly 


to be worshipped and he should forcefully dispel any hesitation 
(about such worship). 
As Vignu is the Supreme and the Protector, as the Lord Sambhu, 


A Purasearaya ceremony (intensive recitation of mantras] may 
last up to fifteen days durtng whitch the sadhaka ts requtred 

to rematn celibate. If he should chanee to see the sexual parts 
of a woman, however, then he should mentally worshtp them. 


Verses 60, 61 & 62 mentton "nt thas" that are actual places of 
pilgrimage where Devt ts deemed to reside tn the form of 
particular goddesses. These ptthas also represent particular 
limbs of the Goddess which fell tn the vartous places when 
Satt!s body was dismembered by the discus of Vigyu. The yontr 
of the Goddess fell at Kamartipa. See Verses 62 & 63. 


t.@., Assam. 


I.@., he should complete the sexual unton. 
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as Brahma born of the lotus and those twice-born who have 
Vydsa'?6 as their chief, 

as Indra etcetera and the Lokapdlas and all the Gandharvas 
and Kinnaras, 


the Yakgsas, Raksasas, Pisdcas etcetera and the invisibly 
moving aerial spirits,??? 

as they guard the origin of that secret teaching which you 
have declared, 


so should this kuZa practice so difficult of attainment be 
protected by you. 


End of Chapter III 


Joint ancestor of both the Pandavas and the Kauravas. 


"Khe-cara", "Kha" can stand for the votd or the ethereal 
regions; hence, those "who roam the aertal regions". 
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Fourth Chapter 


The Goddess said: 


Listen, my Son:!, to my secret traditional worship without which 
one cannot succeed (to liberation) even in a million million 
births. 


The nobleminded man who is a follower of the kula sastras and 
practices adheres to the Vaisnava observances in public. 


He should be patient of the criticism of others and always dis- 
posed to be charitable. 
When in a temple, or in an empty sanctuary without people, 


at a crossroads, or if by chance his path should cross water, 
he meditates for a moment, repeats his mantra and paying his 
respects, he may go on his way as he pleases. 


On seeing a vulture, he should do homage to Mahakal7 without 
being observed. 

Seeing a female jackal - who is the messenger of Yama - he should 
do homage to Ksemankari. 


And on seeing an osprey, an eagle, a crow and a black cat (he 
should say:) 

"OH FULL-BELLIED ONE!128 QH GREAT FURY!'29 OH WILD-HAIRED 
ONE?73° QOH LOVER OF (BLOODY) OFFERINGS! 13! 


Piirnodart 
Mahaecanda 
Muktakest 


Balipriya 
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YOU WHOSE LOOK IS KINDLY DISPOSED TO XUZA WORSHIP! HOMAGE 
TO YOU, BELOVED OF SANKARA!" 

On seeing a graveyard or a corpse (the sddhaka) circum- 
ambulates it from left to right,132 


and having paid homage to it, the knower of mantras obtains 
happiness with the following mantra, 

"OH YOU WITH THE TERRIBLE TUSKS: WITH THE CRUEL133 EYES! 
WHO SHOUTS WITH THE CRY OF THE WILD BOAR: 


OH MOTHER WHO YELLS MOST DREADFULLY! HOMAGE TO YOU WHO DWELL 
IN FUNERAL PYRES!" 
On seeing a black flower or a red dress, to the Tripura nature 


he should do homage stretched out like a rod on the ground 
whilst uttering this mantra. 

"TO YOU WHO HAVE THE APPEARANCE OF THE BANDHUKA FLOWER! 

OH TRIPURA! DESTROYER OF ALL FEAR: 


WHO HAVE APPEARED FOR (MY) GOOD FORTUNE! HOMAGE! OH LOVELY 
LADY." 
Furthermore - on seeing a blackish flower, a king, a prince, 


an elephant, a horse, weapons, a shield, a heroic man, 
a buffalo, an image of a kula deity (or) Mahigamardin?, 


he is not beset by obstacles if he has done homage to 
Jayadurgaé (with the following mantra): 

"OH JAYADEVI! UPHOLDER OF THE WORLD! TRIPURA! AMBA YOU 
WHO ARE THE TRIPLE FORM DEITY:" 


On seeing a vessel of wine, fish, meat or one of the choice 
women, ' 3% 


The counter~clockwtse movement called "widdershtn" tn 
Engltsh ts usually tnausptetous and ts used for sintster 
or blaek magte practices. 

"Kathora" - literally, "hard, firm, sharp". 


I.e., a woman who takes part tn kula rituals. 
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and paying homage to the Goddess Bhairavi, he should meditate 

on this mantra: 

"OH YOU WHO MAKE THE KUZA RITUAL PROSPER IN ORDER TO DESTROY THE 
TERRIBLE OBSTACLES ! 


I BOW TO YOU OH GODDESS! BESTOWER OF FAVOURS! ADORNED WITH A 
GARLAND OF SKULLS! YOU WHOSE MOUTH IS SMEARED WITH STREAMS OF 
BLOOD! I BOW TO YOU: 

(OH GODDESS! REMOVER OF ALL OBSTACLES! HOMAGE TO YOU WHO ARE 
BELOVED OF HARA’) 


Oh my Son:, if he does not behave in this way on seeing such 
things, then his stddhkt will not arise even when he has been 
initiated with the gaktz mantra. 


If any sinful hearted person kills or injures with traps any one 
of these, how can he be devoted to me? 


They are loved by (all) kuZa@ people and are parts of the 
(universal) essence from which they originate. 
Listen Oh Bhairava! The Dakinis'35 also are all parts of myself. 


If any person possessing an acquired supernatural power should do 
injury to dakinis, or da@navas'3® who are my special devotees, or 
to vatukas!37 or bhatravas,13® then his stddht will not take 
effect. 


A young woman is freed of all previous sin on seeing (a well 
advanced sa@dhaka) in a village, a town, a marketplace, or a square. 


Looking and gazing at him with a sideways glance, the composure of 
her mind is broken by her longing (for the sddhaka). 
As a swarm of bees overwhelmed with the intoxication of honey 


A @&kint ts a malignant female spirit especially popular tn 
Tantrite Buddhism. 

A class of demons. 

Forms of Siva worshipped among the S8aktas. 


They are the eight traditional terrific manifestations of Siva. 
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continually dips into the lotus; or as a partridge on seeing 
the rain clouds and greedy for nectar becomes eager for the 
male bird; 


as a cow which has just given birth is attached to its calf; 
or as a female deer reacts (on seeing) the growth of fresh 
grass; 


as flesh eating animals and thirsty men (feel) at the sight 
of meat and water; 

as a goose at the sight of lotus stalks, (or) an ant greedy 
for honey, 


so she is shaken from her customary behaviour. Her mind is 
troubled, 
and raising her shoulder her garment is disarranged. 133 


Flustered she reveals her body by adjusting the position of 
the end of her sdr7. 
Then by pretending to feel a tickle, her dress is loosened, 


the nipples of her breasts are revealed and (hastily) covered 
up again. 
Falling down because of her unsteady feet and rising again, 


the delightful pretence is discovered by her friends and 
whispered from ear to ear. 

The sexual urge is (present) in the secret junction of these 
(two) feet.14° 


The Sanskrit verb used ts vkgtp "to throw, cast, strev, 
throw of f" which tn the context suggests a sudden dtsarrange- 
ment of dress. 


Dr. G.K. Bhat has very satisfactortly explatned the expres~ 
ston "etatearanayugme rahasye". It means in the secret 
place where at thetr uppermost extenston the two feet 

meet, t.e. tn the erotch - whtch accounts for why she 1s so 
unsteady on her feet. 
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(Addressing a friend she says:) "Oh Curvaceous One! Look at my 
beloved:?41 (I long for ) his moon on my breasts!"142 
So full of passion is she and lacking in disgust and shame. 


She goes hither and thither’*4 with her heart unable to bear the 
sexual desire. 

The enquiries which she makes via a go-between, or through letters, 
make her lips tremble with curiosity. 


“Who are you?" "Whose son are you?" "On whose behalf have you 
come?" 

"What is your purpose?" "What do you do?" "What do you want?" 
"Speak." 


Even if she has drunk enough to fill herself from the tips of her 
toes to the ends of her hair, her desire does not abate. 

Quick to sense her state of mind, he places the remnant of his own 
captivating oblation into her sacrificial fire (whose essence is 
enlightenment) and holding that (sexual) position, he should 
agitate his penis like another god Kama. 


On a Tuesday, he should bring some kula vermilion to a 
graveyard and making a yantra of it with a kula stick, in the 
middle of it 


he should write "SPHEM SPHEM KIJI KIJI"“ and then the FIERCE 
MANTRA. 144 
Then (he should write) on a leaf the nine letters of Mahisa- 
mardini,1#5 


Literally: "friend" or "companton". 

According to Dr. G.K. Bhat, the mentton of "moon" ts a reference 

to poetry and the kamasdstra where the marks of a loverts finger- 
natls on the beloved's breasts are compared to the erescent moon. 
Iiterally: "postttoned near and/or far". 


T.e., the btja mantra "PHAT". "“SPHEM SPHEM KITI KIFI PHA[" 


Presumably the nine letters of that name taking the semt-vowel 
Mn fr WwWLth Mtr. 
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and writing on the outside the names "Jayadurgd" and 
"Smasanabhairavi", 

he should do puja to Bhadrakdli at night with his mind fully 
concentrated. 


Facing in the direction of Kamakhya'*® and thinking of his 
body as Kamakala;1*7 
naked and with the hair of his head flowing loose the kula 


kqultka 


should meditate’*® on Kali with gaping mouth, tusks and 
restless eyes, naked, (except) for a gleaming girdle made 
up from a row of corpses' hands 


and seated on top of Mahdkdla in the virdsana posture.143 
The corners of her mouth gape up to her ears and she is 
screaming frightfully. 


She is full breasted and. covered with the blood dripping 
from the garland of decapitated heads. 

Exhilirated with intoxicants, the whole trembling and 
quivering earth is in her possession. 


In one of her left hands she bears a sword and in a right 
hand a skull cup. 

Her two other hands make the gestures of granting favours 
and refuge. Out of her gruesome mouth her tongue is 
hanging. 


T.e., towards the east. 


A complex symbol often of two tnterloecking triangles 
representing the face, breasts and yont (genttal regton) 
of the Goddess. 


Verses 39-45 give the dhyana of the goddess Kalt. 


There are at least two viradsana postures. One ts the 
conventional Hatha Yoga posttion tn whtech one stts between 
one's backward bent legs, and the other ts a "combat" 
posttton in which the left leg ts bent backwards and the 
right leg ts bent upwards. See Chapter III f.n. 29 of the 
VI for an tllustratton. The latter posture ts probably 
the one intended here. 
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She is adorned with the feathers of a bird in her left ear and 
accompanied by the dreadful yells of female jackals which arise 
at the time of the destruction of the world. 


She is attended by Bhairavas that laugh, scream and flap horribly 
and who shout victoriously when they seize human skeletons. 


She is the one who is worshipped as supreme by the host of Siddha 
worshippers .15° 

When he has meditated on Kalika in this way the chief of kulas 
should do puja. 


Without the stddht which involves entering the cavity of another's 
body, 
any (other) s¢ddht that may arise is as nothing. 151 


The Goddess is the giver of all] stddhis even when meditated upon 
in a negligent manner, 
hence She is known in the three worlds by the name of Daksind.1>? 


Oh Bhairava: After repeating the Kali mantra (which has been 
threaded with the name of the person for whom the rite is intended} 
eight hundred times (whilst holding) white mustard seed, ?>3 


The "oghas" or classes of beings can be divided tnto "manava, 
divya and siddha". The stddha host ts the most highly evolved of 
the three. 


The stddhit known as "paraka@y@pravesa" referred to here is the one 
whieh the famous philosopher Sarkara is supposed to have exercised 
when he took possesston of the body of King Amaruka tn order to 
expertence vicartously the pleasures of the flesh. 


I.e., even tf her puja is done carelessly, She will still recetve 
tt with favour; hence She ts called the "courteous" or "obliging 
one", 


In Tantrte vocabulary "siddhartham" refers to mustard seed. The 
verse implies that the sadhaka will have worshipped Kalt and then 
states that he repeats her mantra with the name for whom the rite 
ts tntended tnserted between every two words of the mantra. 

For example; "SPHEM NAME SPHEM NAME KITI NAME KITI NAME PHAT". 
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(and) dismissing and establishing the Goddess in the cross- 
roads of his heart, 

he should enter the place of worship arrayed in golden 
ornaments. 


He meditates on Devi in the doorway and pays homage to the 
kula, while uttering the mantra with mustard seed taken in 
his left hand. 


Where the door is barred at night with a number of chains and 
jron bars, he breaks through them and should enter confidently 
and without hesitation. 


After a hundred repetitions of the mantra, he should wander 
about as he pleases. 

In the vicinity of a stable, a carriage house, or a Kalika 
shrine, 


or else in the temple of any deity, he should enter the temple 
of Kama with eyes outlined'>* in collyrium, after meditating 
on the Goddess Svapnavati. 


He should not be afraid if anyone comes near. 
To the question "Who are you?", one should answer "We are 
heroic men,"15> 


After circumambulating there the parents most high,1!°° 
the watchmen will not be able to cry out, catch or recognize 
(any of the heroic men). 


Itterally: "arched". The fingerttp ts used to apply colly- 
rtum to the curve of the eyeltd amongst Hindus. It serves 
to ward off evtl tnfluences. 


"We are viva men." The term "vtra" in the Sakta Tantras 

denotes that class of men who have progressed beyond animal 
instincts to an advanced stage where they have suffictent control 
over thetr physical and emottonal selves to be able to 

take part in sexual rttes. 





I.e., the teons of Siva and Sakti. 
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(The sddhaka) should do puja of the yantra which he has made 

and ther do repetition of his particular mantra. 

Placing ecakras which he honours and worships on Devikita,157 on 
Uddina, 158 on Kdmardpa,'59 on the sloping ground,’®° on Jalan- 
dhara,'®’ then on Pirna’®? and on the sacrificial ground,'®3 and 
doing repetition of the mantra eight times, ten times, one 
hundred times or even a thousand times, he takes hold of his 
ptthaié* and enters the abode of the not.165 


Then taking up the stddhasana posture’®® on fresh ground, he pays 
homage first to the amulet pztha and then to the pttha which is 
facing him. 1&7 


"YOU HAVE COME, OH HIGHLY FORTUNATE ONE: GIVER OF SIDDa#T: 
FULFILLER OF MY DESIRE! I SHALL PERFORM THE KULA PUJA! 
GRANT ME THE PRACTICE OF IT." 


T.e., the top surface of the feet. 
I.e., the legs? 
I.e., the external private parts. 


T.e., the thighs. The term ts also used to desertbe the sides 
of the Vedte sacritfictal altar. 


On the breasts. 
On the stomach? 
T.e., the tnner private parts. 
I.@., the pents. 


After placing the eakras on the saktt's body, the sadhaka has 
sexual tntercourse. 


A sttting posture in which the left leg ts bent and the sole of 
the left foot ts placed against the right thigh. The right leg 
ts then bent and rtght foot ts placed over left knee. Arms are 
stretched out with back of hands on knees. Index fingers and 
thumbs joined. 


I.e., he worships his own anulet-like sexual organ and the sexual 
organs of the saktt. 
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Accepting the behest'®® of her son,1®9 she then looks 
towards home. 

Again, (the sadhaka) should bring (her) a kuZa flower, 
perfume and cooked food. 


Everything is gathered together with his own hands (and) 
is then organised by him, 

-doing the presentation as well as the cooking and worship 
{of the offerings) in any way he likes. 


Taking some fine rice, meats and fish, plus ghee, honey and 
whatever else is obtainable in the particular place, 


the sadhaka places these substances consecrated by the 
paramt (mudra)'7° into a bowl; and after meditating on his 
chosen deity and making his offering in the way scripture 
prescribes, 


and cutting and dividing the fruit in two, he should offer 
one half of it to the kula saktt and the other half to 
himself - standing to the fore as he eats it. 


If no woman is present,1’1 then he should throw (her share 
of the food) into the water. 


Literally: "performing the son's command on the forehead". 


The gaktt's relattonshtp to the sadhaka ts the same as 
that of the Goddess to the devotee. 


With thts mudra one stirs and thereby consecrates the 
offerings. The middle finger of the r.h. ts extended. 
Index finger and thumb are jotned and the ltttle and ring 
fingers are curled downwards. The consecration can also be 
done tn the atr should the offerings be at a distance. 


The saktt may go home tf she wishes, but she ts not obliged 
to do so. She may stay to the end of the ritual. 
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Then removing his seat and placing it on freshly swept 
ground in the vicinity of the father,172 he should become 


lost in the contemplation of the Supreme Truth. 


End of Chapter IV 


172, T.e., Stva. 
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Fifth Chapter 
The Goddess said: 


Vs Oh Deva: At the time when the influence of sleep 
(is strong) ,173 the sGdhaka enters into the yont temple of 
Kamakhyd in KdmarUpa by means of the nightime ritual,174 


2 Having provided himself with the (necessary) kula articles, 
he writes an excellent, large cakra inscribed with the names 
of the sddhaka and the beneficiary of the rite. 


3. The one of desire, the middle one of desire, enclosed by 
desire, with desire one should excite the desirable, with 
desire one should join the desirable.i75 


173. P@u5 GG night. 


174, There ts a dtrect equivalence between the saktti's phystcal 
body and Kamariipa — the regton of Assam in the subeontinent 
where the Goddess' most sacred shrine ts sttuated. The sdaddhaka 
ts ee transported there by entering the temple of the 
yont in the sakti's body, t.e. through sexual intercourse. 


175. The verse gtves a yantra of the god Kama in code. kama has 
five arrows. "The one of desire" ts Madana = the btja HRIM; 
"the middle one of desire" ts Kiama = the btja KLIM and tt ts to 
be placed in the middle with the name of the person who ts the 
object of the rtte below it; "enclosed by destre" ts Kandarpa = 
AIM = two tnterlaced triangles; "with destre one should excite 
the destrable" means that with Makara = the btja BLUM, one 
should exette/encirele the name of the desired person; "with 
destre one should join the destrable" means that one should 
attach Dhvaja = the btja STRIM to the person who is destred. 
Madana, Kama, Kandarpa, Makara and Dhvaja are the names of Kama 
standing for the five btja "arrows". The clues for the under- 
standing of thts verse come from Bhaskararaya's commentary on 
the NSA Chapter IV Verses 45 & 46. See also Jayaratha's 
commentary on the same verses. 
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Then having meditated on the mantra and done repetition of the 
mantra, and looking at the pttha'7® etc., he places his penis 
in the pttha 177 of the mother according to the prescribed rite, 


If (a thief) forcibly takes a bit of (the sa@dhaka's) clothing, 
or a couple of betel leaves, a cowrie shell, or anything of half 
the value of a cowrie which may be of use to the sa@dhaka, and 
(the thief) leaves (the premises) in the proper way by doing 

a circumambulation, then the sddhaka is ruined. (Or if the 
thief takes) anything that belongs to one of the ladies or their 
guardian, (the sadhaka is also ruined). It is a blow and a 
deception from which harm of a black magic nature will occur to 
(the sddhaka's) family. | 


If such a thing is done by a person with evil intentions towards 
the s@dhaka, - he is certainly lost. 

Even if the thief is caught in the household commotion, he will 
prevail because of his magical powers. 


If they get another thief entering in who (himself) is a kulas 
(the sGdhaka) should awaken the woman of the house with the mantra 
"which awakens", for there is no doubt that some sort of obstruc- 
tion will arise for the sadhaka, Oh Sahkara! 

Spirits, ghosts, pisacas, rakgasas and creeping animals, 


a kinnart, a.naga girl and girls from the nether world, a 
vidyadhart, a bhatrava, a vatuka and a ganapa also, 


(these interfering creatures) on entering and seeing the sleep- 
jing women of the house will create obstacles. With the 

intention of making trouble, they cause the death of children, 
anxiety, disease, ruin, the loss of property and distress of 
mind. Oh Sahkara!, if for such a reason as this, the head of 

the household suffers even the loss of a blade of grass, then 

the sddhakas are destroyed. Therefore the guru should make every 
effort to awaken all (the sleeping people). 


I.e., the yantra. 


T,é@., the yont. 
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(And) he should take every measure for their protection. 
He should bury iron nails, a vajra, a saktt, a stick, a 
sword, a noose and a goad as well.178 


Oh Deva:, the puja of the Lords of the Quarters is to be 
performed zealously with pastry, plantain, sweetmeat, milky 
rice - as well as with 


boiled rice, fried rice, a crunchy bread’79 and the fruit of 
the coconut tree. 

To Vignu and Ganesa (is offered) rice boiled in milk and 
sugar, bread, 


plus some sweetmeat, a coconut and the fruit of the plantain. 
And when he has given a black male goat to the Lord of the 
Field and done repetition of the "hero" mantra, 


(the sadhaka) should take up some clods of earth and throw 
them to the ten quarters.18° 

In the same way as the gods such as Indra etc. create 
obstacles in the ceremony of the Royal Consecration and in 
the Horse Sacrifices, 


so do they'®? produce them for the kula ritual, 

Oh Mahesvara! (Therefore the guru or the sadhaka) should 
place a kula shellt®2 in the north-east corner of the 
sleeping apartment. 


These objects are the weapons of the Lords of the Quarters 
who wtll proteet the premises tf they are duly worshtpped. 


"Damsana" normally means "biting", but here obviously refers 
to food, It has been suggested that daysana ts a sort of 
erunchy bread. 


The ten quarters are: north, north-east, east, south-east, 
south, south-west, west, north-west, the zentth and the 
nadir. 


I.e., the vartous maltgnant sptrtts and demons. 


l.e@., a conch shell whtech ts mostly used by Saktas, but 

also by members of other sects. Conches with a left stde 
opening are commonplace. Those with an opentng on the right 
Stde are rare. 
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And making a raja yantra 183 whose dimensions are a hand's 
breadth at the top and a hand's breadth at the lower end, the 
sadhaka should do piija to it at night. 


Night is the time for wandering about and the time for the kula 
puja, Oh Deva. 

If he does not do these things, how can the s@dhaka become a 
follower of the kula? 


The man who is of householder status stands at doors at night 
and with a concentrated mind gives homage to Tribhuvanesvari - 
the mention of whose name implies kuzZa worship. When there is 
a prearranged saktz, he should do repetition of the mantra. 
Bathing early and honouring the guru, the gods, the departed 
ancestors and the ysis, 


and having refreshed them with water as much as he is able, 
he should worship (them) with feelings of devotion. 

Then, in order to get some information (on what is available) 
for attendance on the young woman, 


for example under the pretext of mixing and conversing with the 
townswomen, 

(he enquires about what ritual) things there are, or else about 
the situation (in general) .184 





S.K. Ramachandra Rao, Tantra Mantra Yantra, p.27. 


"Dravya" here seems to refer to the substances listed tn II: é1- 
22 a the expresston also recurs in Verse 30 of thts chapter. 
The sadhaka is concerned to know that the household ts sympathe- 
tie to the kula ritual and that all the necessartes are available. 
Presumably the netghbouring women would know whether or not the 
partteular lady ts having her pertod or not. 
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Also, as a Sly means of discovering the extent of the (saktt's) 
compassion. for him, 
(the s@dhaka) shows kindness towards servant girls and watchmen 


The (saktt) and (her) household should be thoroughly known to 
sadhakas (and then) by some stratagem, the “crest jewel of the 
kulas"185 is willingly (produced). 


Gathering it into a golden or copper dish called the kuZa 
vessel (and) mixing (it) together with the (other things) ,+°° 
when he has drawn either his own yantra, the Kula yantra, 
the SyrZ yantra or the Gandharva yantra, 

the name of the one to be initiated and his own name are 
inscribed in the middle of it. 


On the side of the (yantra), the bija of KamakalG@187 is 
enclosed in his own mantra and the most excellent sadhaka 
should do pasa (to the yantra) by carefully following the 
kula method. 


(Outwardly) devoted to Vigsnu and lacking in the tell-tale 
signs of kula piija, (the sadhaka) goes about eating, bowing 
and stumbling around like someone besotted with Visnu. 


With names and fine words such as: "Victory to Visnu, to Hara 
and to Brahma." 

"T am to be considered familiar with kuZa matters (only) in 
the forest or by a body of water." 


In the way that has already been described, he should perform 
the kula puja. 188 
At night in an empty house, or in a garden or temple, 


"Kulacidamant" has the esoterte meaning of menstrual blood 
freely gtven for the purposes of sadhana. See footnote 71. 


See Chapter II Verses 21-22. 
I.e., HRIM. 
Lhe Sanskrtt text reads "kgobha" (ag does Verse 35) here 


translated as "puja" meaning the ritual involving sexual 
tntercourse for whteh ksobha appears to be a synonym. 
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bringing (his) goddess’®9 who is of kula nature, he should 
consecrate her with the root mantra, and in the manner 
previously spoken of, he should perform the kula puja. 


If no stddhki arises on doing this, he should practice the miiZa 
mantra. 

Of all the ptthas, the supreme pztha is Kamartpa and it gives 
great fruit 


even if paja is done there only once, Oh MaheSvara! 
Abandoning all the other pzthas, there I reside my Son: 


Oh Mahadeva: for that reason it is said that the fruit of the 
Kamakhya yont temple’® is a hundred-fold more fruitful than the 
others. What more need I say now? 


That pttha is the secret mouth of the brahman'91 that brings 
happiness and where the primordial Mahisamardini is associated 
with her hundreds of thousands of attendants. 


Since the gods, goddesses and rszs are of this (brahman) nature, 
they are all present here {in Kamardpa) and for this reason the 
place is kept secret by great kula sadhakas. | 


That pttha is of two types - secret and manifest, Oh Mahesvara! 
(Even) by the best of sa@dhakas the secret one is harder to obtain 
than the manifest pztha and is more meritorious. 


Oh Lord of the Kulas: It is everywhere a secret acquired by 
noble kula sadhakas. 


I.e., the saktt. 


The double meantng should be understood here. Not only ts the 
actual Kamakhy& temple in Assam referred to, but the Kamakhya 
temple of the body ts also tmplted - tneluding the even more 
esoterte pitha of Verse 39. 


This secret pttha its a reference to the yont in the Sahasrava 
which ts the source of all existence and bitss. 
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Bhairava said: 


Oh Queen of the Gods and Creator and Destroyer of the World! 
As I am your son,'9? tell me of your own sweet will about the 
rite of attraction.19 


The Goddess said: 


Listen, my Son., to that great and supreme knowledge which 
gives the power of attraction and by whose mere attainment 
man may attract the gods. 


BRAHMA joined together with SARASVATI joined with the CHIEF 
OF DEVATAS covered over with the VIRA SAKTI is said to be 
the Kali mantra. 194 


Oh Bhairava: with the repetition of this mantra once, twice 
or three times, (the sG@dhaka) draws towards him at will what 
is moveable and immoveable etc.. 


This is the Mahak4li vzdya and is said to be more secret than 
the secret. 

It (has forms) that are deeply asleep, drowsy, intoxicated, 
delusive and inclined away (from the worshipper). 


Ltterally: "If I am your son". 


"Akarsanam" ts the practice of attracting an absent person 
tnto one's presence by means of magic formulae. 


Brahma = K; Savasvatt = R; the Chief of Devatas = I; 
Vira Sakti = anusvara. Henee the btja mantra KRIM. 
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It is the Kulasundari Goddess entangled in a web of all kinds 

of faults.19 

To the end of the mantra’®?® (known as) night worship, day worship 
and twilight worship,!9? 


the conjoined b?ja is interspersed and the sa@dhaka should 
meditate on union. 

Knowing this the hero arouses (the mantra) from sleep. In this 
practice the guru alone is efficacious.198 


Certatn mantras — but not all - may have negattve aspects 
called "dogas" (faults) which are desertbed as "supta, 
nidramita, matta and bhramit@vanata ete.". In other words, 

the mantra ts not active and tt will etther adversely influence 
the sadhaka or tt wtll not take tts proper effect. It appears 
that this Kalt mantra (KRIM) is one that is prone to get 
"entangled" tn this way. Verses 48 and 49 desertbe how the 
mantra should be aroused from tts "sleep" before actually 
putting tt into operation. According to’ the Kuldrnava Tantra 
XV 65:70, there are approxtmately stxty such faults. 





Goudriaan gtves the translation of line "a" Verse 48 as: 
the Goddess Kulasundart has been "woven by means of a net of all 
faults". (Goudrtaan, Maya, p. 217.) 


In Sanskrit Tantric voeabulary "pallavam" ts a metaphor for the 
breath mantra. 


Breathing tn itself ts a mantra. "Nis@cara" refers to the vital 
breath directed through the left nostrtl (Ida channel). 
"Divacdram" ts the vttal breath dtrected through the right nostril 
(Pitigala channel). "Sandhyae&ram" refers to the union of the two 
breaths in the central suguma channel. 


The meaning of these verses ts that the breathing process should 
be threaded with the bija KRIM.I The breath (pallavam) through 

the left nostril ts to have KRIM. added te it at the end; then a 

a breath through the right nostril again with the btja at the 

end; then a breath through both nostrils followed by the btja. 
Thts process continues in sequence until the breath and the mantra 
"absorb" one another and become as one. When every breath has 
eonsetously become the mantra, then the mantra ts fully awaken- 
ed. The text emphastzes that only the guru can teach one how 

to perform this practice efftcactously. 
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It is well known that the rule applies to the man but never 
to the young woman, 199 

(The mantra) attracts whatever, by whomever, everywhere and 
in every way. 


By meditating on young women?° there is no doubt that 
stddhis may arise. 

It is said that: 

as a mere magnet makes things hidden in a pile of stones 
appear of their own accord; 

as the brilliance of the sun makes the Siiryakanta gem give 
off sparkling rays, (and) its rays make the Condrakanta 
gem melt; 

as in the rainy season the rain clouds are said to drench 
and satisfy the earth with their Showers ; 


as merely seeing the flower” 1 gives both enjoyment and 
liberation (and) by the grace of Mahadurga one becomes the 
lord of stddht; 


as pleasure arises through the offering of the kulZa flower, 7°? 
(and) one becomes sinless by simply remembering the river 
Ganga; 

as Siva himself arises by mere ploughing. 2°? 


So meditation on a young woman*? * alone grants boons. 
Therefore he should zealously initiate his own kula (saktt). 


, * tt. ron vit 
auere are three baste types of mantra: "purusa”, "str" and 
napumsa", t.e. male, female and neuter. 


A male mantra traditionally ends in "HUM" or "PHAT"; a 
female mantra ends with "SVAHA"” and a neuter mantra concludes 
with "NAMAH". (Kuldrnava Tantra XVI: 40-41.) 





I.@., on femintne mantras, but also on actual young women. 


"Puspa" ts a metaphor for menstrual blood. See footnote 71 
of thts translatton. 


Same as tn footnote 201. 
"Ploughing” means culttvatton or repetttton of the mantra. 


In thts case the mantra KRIM (or an actual young woman). 
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Bhairava is the rs¢ (of the root mantra), ugntk is its metre 
and the deity is Kalikad Daksinad Devi who is the giver of the 
fruits of dharma, wealth, desire and liberation. 


The aforesaid bija is the Supreme Sakti herself and with this 
bija the actual figure of the deity should be imagined. 

(The s@dhaka) should imagine the limbs of the deity with the brja 
and the six long vowels. 3 


Then he should place each of the fourteen letters of the alphabet 
separately on his heart, his two hands and his feet. % § 


He should then do nydsa (of the entire body) fifty times with 
the root mantra and should perform the fivefold meditation 
previously mentioned. 2° 7 


He should worship the pztha®® on lotuses of fifteen petals and 
invoking Daksind Devi, 
he should sacrifice to her who is the jewel of the kulZas. 


Afterwards he should sacrifice to Mahdkala and then to the sakti 
of the pttha. | 

In the first (inner) triangle he (should do piajaz) to Kali, 
Kapalini and Kulla, 


(in the second) to Kurukulla, Virodhi and Vipracitta, 
(in the third) to Ugramukhi, Ugraprabhad and Pradipta, 


I.e., A KRIM I KRIM U KRIM O KRIM AI KRIM AU KRIM 


Nyasa or asstgning of mantras or detttes to the vartous parts of 
the body. Exeluding visarga and anusvara, the fourteen letters 
are the short and long vowels. Each one ts to be placed with 
KRIM on each of the parte of the body referred to in the verse. 


The bija mantra of Kalt is KRIM. Her root or miila mantra ts 
SPHEM SPHEM KITI KITI PHAT. Each time passing hts hands over hts 
enttre body, he should repeat the root mantra fifty times. 

The "fivefotd medttatton" may refer to Chapter IV Verses 39-46. 


I.e., the Kal? yantra illustrated below. 
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(in the fourth triangle) to Nila, Ghand and Baladkad and 

(in the fifth) to Matra, Mita and Mudrikd. | 
Outside (the five triangles) he should sacrifice to. 
Brahmani etc. beginning with the eastern petal and so forth. 


When he has finished, he should accomplish one hundred 
thousand daytime repetitions of the mantra eating only 
sacrificial food® 9 and keeping himself pure. 

At night and committed to maximum purity, (he should perform) 
the same one hundred thousand repetitions of the mantra. 

At this time there is no thought or worship of any other 
young women, 1° 

By merely doing repetition of the mantra alone at night, 
Daksina may grant stddht. 


The wise man should do repetition of the mantra having 
meditated on the Goddess and worshipped her with ny@sa of 
the limbs. 

Or else (he worships) Aranyd at night - she who is the great 
beneficent Mahakali. 


Worshipped by this ritual method alone, she who is the 
embodiment of all things will attract a divine female or a 
naga girl from the underworld (for the sa@dhaka). 


The goddess Aranyd is said to be a second kind of Mahdkal7. 
The puja, the meditation, the ritual practice and the repe- 
tition of mantra 


are all said to be the same for this as for that goddess.21! 
The repetition of mantra beside water and so on, -: everything 
mentioned before applies here also.??? 


Apparently a vegetartan diet ts tntended here. 

See footnote 200. 

T.e., the same applies to Aranya as appltes to K@lt. 

See V:338. As tt ts obvtous that Aranya whose name means 


forest can be worshtpped in a forest, the text ts making 
the potnt that worship by a body of water is also permtssable. 


71. 


72. 


13. 


74, 


15. 


76. 


77. 


78. 


218. 


124 


Placing a conch shell in the north-east corner and making a 
yantra there,* 


the well-controlled (sa@dkaka) does repetition of the mantra 
hundred and eight times beginning on the eighth night of the 
month and finishing on the fourteenth night. 


Naked, with betel in his mouth, his hair loose (but) his senses 
under control, | 

with eyes rolling from the effect of wine and in union with a 
woman other than his wife, 


the jewel of the kuZas and the beloved of heroes should worship 
with scents and flower(s) the naked ladies; 

and he should worship the yantra which has a name inscribed 
within. 


Wherever the worshipper may be she?14 comes to him impassioned 
with sexual longing. 

There is wine and also meat, Oh my Son! - whatever is necessary 
for the ritual. 


Giving her (wine and meat etc.) and presenting (some) of the 
balance to the guru, 

he offers the remainder to himself obtaining her permission with 
bowed head. 


Oh my Son: should he do the kula puja without wine and meat, 
it will destroy the good deeds of his thousand previous births. 


Where worship with the gift of wine is necessarily prescribed, 


the Bradhmana should provide honey in a copper vessel instead 
of wine. 


T.@., she whose name ts wrttten instde the yantra. 


Line "a" of this verse ts too defective.tqg even attempt a 
satisfactory translatton. 
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Or else, the object of worship may be honoured with the 
"nectar" from the top of the head.?21% 

It is the wine drunk by yogis; the wine (drunk) by the 
very best of yogis. 


The wine to be drunk is not that wine which is produced 
from molasses and meal.?21° 


End of Chapter Five 


I.e., the nectar which ts satd to fall when the sadhaka 
brings Kundalint in unton with Siva in the Sahasrara lotus. 


Note that one can perform the worshtp of the Goddess not 
only with actual meat and wine ete., but also wtth their 
substitutes and with that purely internal form of worshtp 
that involves the ratsing of Kundaltnt. 
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Sixth Chapter 


The Goddess said: 


Now I will speak to you of the observance for particular places. 
After invoking the Goddess, (the sadhaka) should infuse Her into 
(the saktt's) body.276 


And first drawing a yantra on the forehead of the Goddess ,?17 
the most excellent sadhaka should worship it in the kula way 
that was mentioned earlier. 


With perfumed flowers he should honour and worship the Goddess 
of the pitha etc., and then the illustrious miladevt with her 
attendants. 


When he has performed repetition of the mantra one hundred 
thousand times, he should enter into Uddiyadna.?218 

He should then sacrifice to the goddess called Yoganidrad after 
he has worshipped her in that pztha. 


There in a state of concentration he should perform one hundred 
thousand repetitions of the mantra of his own chosen deity. 
Going to Kamardpa,?12 he should then sacrifice to Katydyan’. 


At night, after one hundred thousand repetitions of the mantra, 
he should first sacrifice to Kdmakhya. 

Proceeding to Jdlandhara?2° he should sacrifice to Pdrnesi to 
begin with. 


He infuses the Goddess tnto the sakti's body by making a general 
pass of the hands. 


T.e., the saktt. 
I.e., the thighs? the legs? 
I.e., the genital regton. 


I.e., the breasts. 
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There also he intently repeats the mantra one hundred 
thousand times. 

Then going-to Pdrnagiri,??1 he should sacrifice to Cand? and 
should then repeat the mantra. 


On entering Kamardpa,??? he should first sacrifice to Kamadkhya 
(and) then to the great Goddess Dikkaravdsini at the edges. 223 


In this manner, when the attentive (s@dhaka) has accomplished 
at night the seven hundred thousand repetitions of the mantra 
to the Queen of the prtha?*4 in the seven ptthas,225 

he should worship his own chosen deity. 


On completion of the quota (of mantras) he should ask: 

"Who are you, Oh Goddess? Most excellent of kulasi" 

And at the end he adds his name and gotra in case (the Goddess) 
has forgotten. 


(The Goddess replies:)22& "I am your chosen deity. 
Choose a most coveted boon!" 

Then honouring the Goddess he should choose a reward for 
himself. 


If the Goddess does not respond in such a manner, then he 
should worship her over again in the way prescribed above 
intent (as he is) in his devotion to the prescribed kuZa 

practices. 


I.e., the top of the head. 


I.e., the vagina. The Sanskrit verse reads "Kamaripantare” - 


tnstde Kamariipa. 
T.e., the vulva. 


I.e., to the goddess of the particular yantra that he has 
dram. See VI:2. 


I.@., tn the forehead, thighs, genttal regton, breasts, top 
of the head, vagtna and vulva. 


As the saktt who ts present there ts the one litterally possess— 
ed by the Goddess, tt ts she who converses wtth the saddhaka. 
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Or instead he may sacrifice to Mahisamardini in all of the 
pt thas 

then She who is naturally gracious to excellent kulas will 
be pleased. 


When he has completed repetition of the root mantra (the 
sadhaka) becomes lord of all stddhis. %n seeing a raja tree 
and doing puja at its foot to his chosen deity on one of the 
important nights,*?7 he should repeat the mantra for three 
days. (As a result), the most excellent of s@dhakas will 
obtain the fruits of one hundred thousand prthas, Oh Deva! 


Oh Mahesvara: Oh Bhairava. When the sddhaka puts into 
effect the root mantra of Mahisamardini he obtains the desired 
Vetala stddht, the Paduk@ stddht, the Khadga stddht, the 
Afijana siddht, the Tilaka siddhi (and) the Guptt siddnt. 


Bhairava said: 


Oh Candika: How do the great stddhts such as the Vetala stddhi 
arise? 
If you have any love for me, tell me, Oh Queen of the Gods! 


The Goddess said: 


On a Tuesday in the middle of the night, the excellent sa@dhaka 
sits in a graveyard on a corpse that has been inscribed,?28 
and burying a piece of Neem tree wood, he should do repetition 
of the mantra of Mahisamardini eight hundred thousand times. 
In that very cremation ground, Oh my Son:, he should offer??? 
an extra thousand (repetitions of the mantra). 


Literally: "great nights" - presumably on those ntghts espectal- 
ly ausptetous for the worshtp of the Goddess. 


The aorpse has been insertbed wtth yantra and mantra. 


"Hunet" appears to be an trregular form of the root V hu - 
"to saertfice or to offer". 
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On the night of the eighth day of the bright fortnight, 2* 
he goes (back) to the cemetery and having dug up the stick 
which is marked with a staff and foot,?31 he should set it 
(on the ground). 


Placing a corpse on top of the piece of wood and doing paja 
to it in the prescribed way, the hero should do repetition 
of the mantra eight thousand times sitting on top of the 
corpse. 23? 


Ther’ having made an offering to the Mothers, he should bless 
the stick with the mantra: 

"SPHEM SPHEM OH MOST FORTUNATE STAFF: DEAR TO THE HEART OF 
THE YOGINT! 


OH LORD WHO ARE IN MY HAND! FULFILL MY COMMANDS!" 

The Kaulika having addressed the vetdla in this way, 

wherever it is propelled,?33 (the stick) returns again after 
crushing the particular (victim). 

"GO GO! OH AUSPICIOUS ONE! OH PADUKA!234% OH FAIR-COMPLEXIONED 
ONE. 


BY THE MERE TOUCH OF MY FOOT GET YOU GONE A HUNDRED LEAGUES. "23> 
Putting eight metals*3® together and making a sword of fifty- 
five fingers breadth (and) inscribing it with a yantra, 

he should do repetition of the mantra (sitting) on the corpse. 
When he has done one thousand repetitions of the mantra, 


T.@., on "Durga astamt", 
On the sttck drawings are made of a staff and foot. 


The corpse will be facing dowmards with the sddhaka sttting 
on tts back. 


Ltterally: "set in motton, employed". 
Also an eptthet of Durg& according to Monier-Willtiams. 


Verses 23,24 and 25 contain the mantras used to empower the 
stick which gtves the Vetala and Paduka stddhis. 


T.e., gold, silver, copper, tin, lead, brass, tron and steel. 
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he digs up (the sword)?237 and ties it to the top of a Bija 
tree?38 as a protection. 

Then in the middie of the night of “kula agtamt",73° (he sits) 
in the midst of a funeral pyre with collected mind and invoking 
the deity in a kindly way, he should worship her in the ancestor 
wood? with the three sweet things?*’ mixed together in a 

Bilva leaf. 


At the end of the koma sacrifice, he should make offerings on 
the corpse from the head to the foot. 

On the completion of the offerings the supreme Maya Devi 
Mahisamardini 


will come with her mouth full of the oblations, - with boons in 
her hands and in festive mood. | 

Lifting up the sword with the words: "Take it, my son!" 

(The saddhaka} should grasp it firmly. 


"OH YOU OF TERRIBLE FANGS, OH MAHAKALT! YOU WHOSE NATURE IS THE 
SWORD! 

KAM IM GM OH KALYANI! PERFORM THE WHOLESALE SLAUGHTER OF THE 
ENEMY |" 


Thus having consecrated the sword (with the above mantra), and 
indicating who the victim is to be, a man should throw it. 

It proceeds to destroy over and over again and then returns 
once more. 


Presumably the sword was burted durtng the repettttons of the 
Mantra. 


The tree Terminalta tomentosa. 

The same etghth night of the brtght fortnight as above? 
(Tuesdays and Saturdays are also constdered ausptctous as 
a rule.) 


I.é@., the cemetery. 


The three sweet things are sugar, honey and butter. 
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Otherwise, with one blow of the sword he may cut up242 a 
black cat which he should bury at a crossroads on a Tuesday 
night after pronouncing mantras over it. 


Above it he should plant a banana tree (waiting) until such 
time as the leaves germinate. 24? 

During that period, the fearless one should be eating only 
vegetable foods and doing repetition of the mantra every 
night. 


‘He should repeat the mantra one thousand and eight times al] 
alone and in the darkness. 

When he sees that the leaves have come out, he cuts off an 
unperforated leaf and brings it 


that day to the bank of a river where he consumes an offering 
of food upon it. 

Bringing the cat and accompanied by a group of friends, he 
should wash it (in the river) whilst reciting a mantra. 


Oh my Son: The river current is favourable when the bones 
return.244 

Taking those (bones)?*5 he should sacrifice on the spot to 
Kalikd of the terrifying voice. 


The saertftce of any animal in Hindu rttuals should be 
performed with one swift stroke of the blade. 


It ts itkely that the plantain or banana tree has asura 
assoctattons. See M. Blardeau, Autour de la Deesse Htindoue, 
(Purugartha 5, 1982 Edittons de l'Ecole des Hautes Etudes en 
Setenees Soctales), p. 229. 


I.e., when they don*t get carrted away and are tnstead 
caught tn a counter current. 


I.e., those bones that tend to float up the stream. 
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When he has intently repeated the Ki17 mantra a thousand 
times, he becomes endowed with the Anjana stddht.?*® 


Mixing the ground bones (of the cat) with musk, aloe and sandal, 
and worshipping it in the proper manner, the sdadhaka will 
conquer all.2%? 


Oh Kulesvara: When he has brought kula fish, kula food and 
kula wine to the kula place, 
and he has presented them to the Goddess with every attention, 


he sits on the ground and repeats the mantra one thousand and 
eight times. | 

By merely uttering the mantra "Phut" a hole opens up in the 
earth. 


If the person for whom the rite is intended is as much as a 
hundred leagues away, 
she'will appear wending her way underground. 


By contracting his body the man (who possesses this stddht) can 
pass unimpeded through a hole, a small round window or a cavity. 


Oh my Son: Lord of the Kula Lords! Sitddhts will never arise 
without the Durga and Kal? mantras. 


End of Sixth Chapter. 


Verse 40 and the word "anjana" imply that the burnt (?) bones 
of the eat have been ground tnto a powder/otntment. With this 
otntment the sadhaka outlines his eyes from thetr outer corners 
upto the bridge of the nose. (When the eyes are outlined with 
antimony or lampblack, tt serves to ward off the evil influences 





_ that converge on young children and bridegrooms etc.) 


Verse 40 desertbes the Tilaka stddhi whtch is the result of the 
previously ground bones of the cat mixed together with musk, 
aloe and sandal. The mixture is presumably to be used tn apply- 
tna the tilaka, 
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Seventh Chapter 
Bhairava said: 


Oh Mother. Speak to me of the sign?*® relating to Mahisa- 
mardini which brings success in the kula practices and 
produces both enjoyment and liberation. 


The Goddess said: 


The Great Lady*49 is the source of creation, preservation 
and destruction. She should be protected zealously. 
Listen and I will tell you about Her. 


After the THREE WORLD B/-7A then the AWAKENING WORD the 
syllables of CREATION AND DESTRUCTION; that is the mantra 
of Mahisamardini. 25° 


She is highly mysterious (and) everlastingly engaged in 
creation and preservation; 

She is the eternal root cause of all the gods and all the 
stddhts. 


If it is spoken of to (even) a pure person devoted to the guru, 
then (only) the eight syllables of the mantra should be 
mentioned (and) not the bzja or the ritual practice.*?' 


The Sanskrit reads "samketa", As the ensuing verses gtve 
the mantra for Mahtsamardint, "stgn" or "mark" seem to be 
the more appropriate translattons tn the context. 


Note that the "Great Lady" ts the mantra personified thereby 
tndteating the equtvalent nature of detty and mantra. 


"Three world bija = HRIM; "the awakening word = the vocattve 
of Mahisgamardini; "ereatton and destruction" = the syllables 
SVAHA, 

Henee HRIM MAHISAMARDINT SVAHA. 


Although the etght syllables "Mahisamardint svaha" may be 
menttoned, the btja "hrim" and the ritual practice or sadhana 
eonnected wtth the mantra should not be revealed. 
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The one written in the heart together with the universal 

breath mantra gives access to stddhis. 

This goddess who stands at the forefront (of the nine syllable 
mantra) is capable of destroying the stddht of a guru.?>? 


It is the giver of a number of important stddhts especially 
in the Kali age conferring the "great curse" of the gurus and 
kula lords.?>3 


It is said that Jaya Durga is fearless.?54% She is the Supreme 
One mounted on a lion. | 
At the end of the THREE WORLD BIA the supreme Mahisamardini 
should not be uttered with “homage”. Better to say BELOVED OF 
FIRE. Homage is appropriate when the supreme mantra is in the 
dative case.?%5 


Oh Knower of the Xula Scriptures: This mantra is everywhere 
the giver of the "great curse". 

For this reason one should make every effort to keep this nine 
syllable mantra a secret. 


He should do eight hundred thousand repetitions of this mantra 
and should offer one-tenth of them as an oblation. 

Narada is said to be the rgz of the mantra and g@yatrt is 
Specified as its metre. 


The exact meaning of this verse ts unclear, but tt appears to say 
that the "hyllekha" which is a synonym for the btja mantra HRIM 
combined with the mantra of the breath (see footnote 198) ts 
capable of producing stddhis and can also destroy even a guru's 
stddhts. 


The "great curse" menttoned here and tn subsequent Verse 10 ts 
not so far tdentified. Perhaps it ts a far-reaching curse such 
as the one cast upon Sakuntala by the r rst. 


Mahisamardint is one of the multiforms of the Goddess Durg&/Jayadurg4- 
"Beloved of ftre" = SVAHA. "Homage" is to be added only when her 


name ts tn the dative case. In the vocattve (see Verse 3), tt 
should end wtth SVAHA, 
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The deity is the killer of Mahisa. She is the first brjq256 
and all things high and low. 

(The sddhaka) should meditate on Kili who is passionately fond 
of fighting the great demon.?°7 


She is holding in her right hands the discus, the sword, the 
arrow and the spear; 

in her left hands She has another sword, a shield, a bow and 
She makes a warning gesture.258 

The Goddess is wearing yellow garments (over) breasts that are 
high and firm (and) She is resting?59 on the black, sharp, 
wide limbs of Mahisa. 


Beautiful with her braid of hair coiled into a diadem, She is 


the bringer of the cemetery's delights. 

On the heart - "OM OH PERSECUTER OF MAHISA! HUM PHAT HOMAGE 
TO THE HEART! "26 . 

(On the head) - "OM OH ENEMY OF: MAHISA: HUM PHAT (HOMAGE 

TO THE HEAD!) is the head mantra. 


(On the crown of the head) - “OM MAKE MAHISA NEIGH NEIGH! 
HUM PHAT (HOMAGE TO THE CROWN-LOCK) is the crown-lock mantra. 


The amulet (mantra) is "OM KILL KILL MAHI$A: HUM PHAT 
(HOMAGE TO THE ELBOWS: ) 2561 

Listen Bhairava: "HUM" and "PHAT:" are the weapons of 
Mahisamardini. 


I.e., HRIM. 


I.@., Mahtsa. 


She ts making the "Tarjant mudr&". 


Literally: "seated upon" (from nt-+ Vv sad - perf. part.), 
but as the Goddess ts usually teonographteally portrayed 
as resting one foot on the buffato's back, "resttng" ts 
used in transtatton by extenston. 


These mantras and those followtng tn Verses 16 and 17 are to 
accompany the nydsa of the body. 


An amulet ts conventionally worn just above the elbows. 
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In a (cakra made) of eight petals, he should worship the 
goddesses beginning with Durga etc. preceded by the long 
vowels ,252 

(and) he should worship the weapons in sequence on the tips of 
the petals preceded by the consonants. 263 


Thereafter the accomplished knower of mantras should perform 
the ritual for Brahmani etc., 

and then on the outside (of the petals)?&* for the Lords of the 
Quarters. And (he should perform the ritual) for their weapons. 


The worship comprises the fire ritual?®> and eight thousand 
repetitions of the mantra. 

This mantra which is the great mantra is not to be given to just 
anyone. | 


If by good fortune a kuZa goddess is obtained by the excellent 
kulas , 

(the whole) kuZa group is initiated for she alone is the giver 
of stddht - not otherwise.?6 


T.e., the long vowels, "4, t, a, LT, ¥, au, at, ah" as indicated 
by Mattra in his Introduction to the Sanskrit text. 


In both cases, "mamah" follows. 

If the Lords of the Quarters are to be worshtpped on the outside, 
tt suggests that the Mothers are to be worshipped on the inside 
of the petals. 


The shape of the fire altar and ladles can vary. Btlva leaf, 
flowers, seeds and clarified butter are used. 


A saktt and the mantra are both embodiments of the goddess and 
are necessary tn order to obtain stddht. 
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. Bhairava recites: 


The Hymn to Mahisamardini 


Oh Candi! Stir in my heart! You who have destroyed the fierce 
and wicked demon: 

Of your own accord tear apart (my) abundant fears, injuries, 
afflictions, weaknesses and misfortunes that are so hard to 
bear. 

In this way, may the unimpeded swift swan of my mind 
indefinitely delight in the sea of infinite bliss which is the 
lotus forest of your supremely blessed feet. 


Oh Mother Candi: When the gods - having forsaken Narasimha 
who is proud because he has a mane as expansive and beautiful 
as Mount Meru and prodigious claws which dig sharply into 
Hiranya (kashipu) - worship that enemy of the elephant?67 
who is the worshipper of your dazzling feet which crush the 
bonds of pasus, 

what fear can your worshippers have of their enemies? 


Oh Goddess! The reality composed of purusa and prakrti is 
sung by Brahma and the other gods when the words and syllables 
that are within your domain reach the hearing. 

Therefore, Oh Goddess:, have regard now for me who am intent 
on kissing (those) blessed dazzling lotus feet of yours 

that harbour the essence of all divine nectar. 


If following your kuza path brings me blame, I would rather 
have my reputation suffer, and prefer not to have the 
followers of Vignu and Indra about me. 

Oh Mother! Let our thoughts always be in meditation on 
your lotus feet which are the abode of your worshippers — 
Brahma, Visnu, Siva, Agni and the enemy of the demons.?°® 


IT.e., the lton. 


t.e., Indra. 
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If first and last I am elected?6? for devotion to your 

(blessed) feet, then what is there in the power of stddhas 

that is foreign?7° to me who have such a vocation? 

Therefore, Oh Goddess, may your lotus feet bent down by their 
weight of mercy spread into my mind leaving its wealth (of devo- 
tion) unimpaired. Oh Granter of Well-Being: Pardon! 


As a result of embracing himself, even the Lord Siva becomes 

mad and would not succeed in protecting (his own) abundant life. 
But by divine grace he is not destroyed due to the fragrance of 
the single lotus of your foot full of the honeyed juice that flows 
from the lofty womb271 where the union of the separated moon and 
sandal (takes place) .?7? 


Oh Mother! Let that stream of yours which arises in the heavy 
rains of pleasurable devotion to you and which is capable of 
asSuaging the extreme anguish of the mind of the many gods, 
ever flow in this womb of the world which - alas: - lacks the 
experience of the delightful shower of the joy of the brahman 


The Sanskrtt words "ntrdisto" and "ntrdistasya" tn thts sentence 
that literally means "indtcated, ee eer determined for" have 
been translated by extenston tnto "elected" and "of such a . 
vocatton", 


Literally: "rare, infrequent ete.". 
Literally: "womb of pride". 


Although the verse seems obscure, the second line ts actually a 
reference to the "womb" where the transcendental unton (rasa) 

of Stva and Sakti takes place. Candra or moon ts symbolte of 
semen; as candana or red sandal 1s symbolte of menstrual blood. 
The union of these masculine and feminine princtples produces an 
eltxtr which vivifies the whole of creation. In the yogt, the 
unton of Siva and Saktt takes place in the Sahasrdra after 
Kkundalint has been raised from her habitual lethargy. The result 
of the unton of the "red" and the "whtte" ts a sptritual nectar 
that also imbues the body with divine bliss. 


The image behind this verse is of the cosmic Ardhanartésvara. 
Because half of his body ts Sakti he is desertbed as betng in 
perpetual embrace with that other half of himself who is Saktt. 
For thts reason the Goddess ts desertbed as having only one 
foot that ts permeated wtth the eltxtr of sexual _flutds that 
descends from the Siva-Saktt unton that Ardhanartsvara repre- 
sents. Although Stva's nature ts as absolute was that of the 
Supreme Goddess, here-the verse stresses the Stva of godly rank 
who ts overwhelmed by the awesome nature of the Goddess. 
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30. 
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32. 
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and which is shot through with the mockery of this endless 
ocean of delusion. 


May the lustre (of your feet) which is like the antimony 
blackness of a rain cloud about to burst, be ever in our heart. 
From the sparkling, blazing womb of these feet (issue) the 
three gods who are of the nature of pure consciousness and 
bliss. 

Spreading through the darkness of my heart like a hundred 
thousand shining suns, they create the universe, sustain and 
again destroy it. 


‘May She conquer - She who delights in victory and who is 


expert in the destruction of the conceited enemies of the 
gods. 

She is Durgd - the destroyer of fear, forts and misfortune who 
terrifies the hundred thousand (foes). 

She seizes the black demon's head which is coming out of the 
inside of the roaring, twisting, shaking mouth of the endless 
buffalo in whose guise (the demon) is joined. 


In this large, straight red sea there is a dancing of the 
bands and streamers of the shields; a spreading and unbroken 
cover of powerful disci and a flying of the soldiers' arrows. 
(This sea) is ablaze with vultures hungry and thirsty for the 
broken, crushed and torn bodies of the proud wicked demons 
whose heads are tossing and flying away in the storm (of the 
battle). 


I think of Her wreaking havoc with bellicose delight on the 
fair and honourable field of battle. 

(And I meditate) on the mantra with its eight syllables, the 
woman and the Mothers placed in the middle of a (eakra) of 
eight petals on the spot between the horns which are dancing 


33. 


34. 


35. 


35. 
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about due to the tilting head of the maddened buffalo,7?? 
(thereby) causing a terrible upheaval in the dimension of time 
and in the lovely (dimension) where there is cessation (of time). 


(I meditate) on Sivd holding in her left and right hands from 

top to bottom - a discus, a conch shell, a small sword, a shield, 
a bow and arrow.(and) a trident. She is displaying the fear 
dispelling gesture. 

She is of dark complexion and the high heaped cloud of her 

mass of hair is piled up into a braid. 

Her gleaming gaping mouth with its extraordinarily shrill and 
frightful laughter convulses quivering heroes. 


Thus, Oh Goddess:, they are able to shake the foundation of 
the capitals of others who meditate together with Durga and 
others upon your spotless form that is also worshipped by 
Indra and the other (gods). 


Worldly sovereignty, victory over enemies, a full treasure 
chest, the nectar of poetry, invisibility and the powers to 
immobilize, ruin and kill etc., - all (these stddhis) will 
spontaneously arise in those who have accomplished this task 
(of worshipping the Goddess). 


This hymn is composed for You by me as a result of my devoted 
meditation on your lotus feet and in disguised form it 
contains mantras and the kula way of worship. 

Oh Goddess: Glory, liberation and the fulfillment of desires 
at once fall into the hands of those who either hear or read 
it. Oh Mother of All the Worlds! Homage and Victory! 


The etght syllables = "Mahtgamardint svdha". The "woman" = 
the bija mantra HRIM. The "Mothers" = Brahm&pi ete. (see 
footnote 108). These elements should be placed in an etght 
petalled cakra that ts visualtsed on the forehead of the 
vanquished but struggling buffalo. See Maitra's Introduction 
to the KCT p. 20 footnotes 3 and 4. 





36. 
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38. 


39. 


40. 


41. 


42. 


43. 


274, 


2705, 


14] 
The Goddess said: 


Oh Bhairava: Listening to your hymn has satisfied and pleased 
me. 

Look at my image which brings happiness, but which is not easy 
to meditate upon. 


This and the Kali image are of chief importance to me 
(although) the image of Tripurabhairavi274 is said to be 
paramount. 


On the eighth kula day of the month and especially on the 
fourteenth, the Yogint pija@ is the most important kula puja. 


As Vignu - the granter of desires - is worshipped on Visnu's 
lunar day, 
so Durga - the granter of boons - is worshipped on the kula 
lunar day. 


At evening time, at the foot of a Bilva tree in a lonely 
spot or graveyard, 

the sG@dhaka makes an offering of food in which meat is the 
chief component. 


With the cry "Kali, Kali!" Uma appears in the animal form of 
a jackal?’> with her host of attendants. 


If, when she has eaten, she raises her head and howls in her 
beautiful voice in a north-easterly direction, 

only then will (the s@dhaka) have good fortune, but not 
otherwise, Oh Jewel of the Kulas: 


He should be sure to gratify the female jackal by making an 
offering of food. 
Just as the sra@ddha ceremony, the morning and evening 


She ts an emanatton of Trtpur@ or Tripurasundart. 


A pun on "Stva" ¢s probably intended. 


44 ¢g 
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47. 


48. 


49. 
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5]. 


142 


prayers and the offerings of oblations to the departed ancestors 
are ceremonies in continuous performance, 


so this worship of the kuZa goddesses is to be performed 
constantly in the kula puja. 

He who does not worship the Goddess in some lonely spot under 
the animal form of the female jackal has everything of his 
whatever it may be - his good works, puja and repetition of the 
mantra, immediately and certainly destroyed with an accompany- 
ing howl of a jackal. | 


The jackal grabs them and uttering a curse she goes off to weep 
in a solitary place. 
With the feeding of only one jackal, Oh God! Oh Bhairava!, 


a person gets the favour of all the saktts which is a difficult 
achievement. 


The animal saktz, the man saktt and also the bird sakti are 


(thereby) worshipped and the (ritual) action which has so far 
been unsuccessful becomes effective. 

Therefore this great pija should be performed (by the sa@dhaka) 
with all his zeal. ) 


When in fear of the royal authority, or in fear of exile etc., 
(the sddhaka) who is anxious about the auspicious and inauspi- 
cious consequences (of the matter), should bring an offering. 


"Take, Oh Goddess. Most Fortunate One:" You who are in the form 
of a jackal and are the embodiment of the fire of Time: 

Accept your offering and plainly declare the auspicious (or) 
inauspicious outcome!" | 


So saying, the offering is to be presented (to the jackal) by 
the beloved of the kuZas and if, my Son!, it is not accepted 
then it is an inauspicious sign. 
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53. 


54. 


55, 56 
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It 1S auspicious when all of the food has been eaten. 

When he has ascertained (the consequences) in this way, he 
should perform the rite for (obtaining) peace and welfare,27é 
Oh Great God: 


Oh You who keep your vows: I have told you about the kula 
practice which is called daksina.?7’ And if the sadhaka 
seeks eternal happiness, he should not speak of it to anyone. 


And if spoken of, then it should be in a lonely place without 
peopie and not in the presence of one's father and mother. 


Not (even) in the sight of flying birds etc. should one Speak 
of it. It should be discussed in an underground chamber, 


-in a well-secured room, or in a room without cracks empty of 


others. 

(The sadhaka) should not reveal the kuZa flower, the kula 
object, the kula puja, the kula japa, what is kula and non- 
kula, the guru who is the lord of kula, the kula garland, 
the kula ceakra and the kula meditation. 


From (such) revelation comes the destruction of stddht; 
from (such revelation comes bondage and so on; from (such) 
revelation the mantra is destroyed and harm will come of it. 


From (such) revelation (even) death may occur, so it must not 
be revealed in any way. 

Oh Lord of the Gods: If at the time of worship anyone turns 
up by chance, 


The "santtsvastayana" eeremony. 


Aecording to Goudriaan (Hindu Tantric and Sakta Literature, 

p. 94n.), "Daksinadedra" te one of the four Sakta acaras 
atong with Vama, Stddhdnta and Kaula. Unfortunately he gives 
no definttton and the definitions which extst elsewhere are 
often not conststent wtth one another. Pandey (Abhtnavagupta, 
p. 612) brtefly says that dakgtna was followed for the 


attatnment of matertal ends through limited sptrttual powers. 
Thts definitton has the mertt of conforming to the tenor of 
these verses. 
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61. 


62, 63 
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65. 
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one should make a show of the Vaisnava mudrd, the Vaignava 
nyasa and the Vaigsnava hymn, 

If (the worship) remains secret in the revelation, then no 
blame arises from the revelation. 


If there is disclosure in spite of secrecy, then it is not con- 
sidered secret (any longer) .?778 

{Rather) that some aspect (of the worship) should be omitted, 
than ever any revelation. 


Better that the paja@ should not be performed (at all) than that 
there should ever be any disclosure. 

I am always present in whichever house this Tantra composed of 
kulta syllables, or the writings of the KuZa Lord are to be found. 
There is no doubt that the mere presence of the book destroys 
sins, evil actions (and) fears etc. in these houses. 

Oh Bhairava: Writing it out with the kuZa hand and the kula 
articles, 


(the sG@dhaka) should recite the text on the kula day and place 
it in the hand of the kula saktt. 
Oh Bhairava: In no way will I ever leave his house. 


Be he extremely il] or without good fortune, again he will never 
be forsaken due to the presence of this Tantra. 


The merit of a kula puja is obtained on seeing a fellow kula 
(sG@dhaka). (That being the case,} what can the chief of sa@dha- 
kas fail to gain if he performs the kap&l7-karana?’9 in the 
presence of this book? Indeed, he should handle the text only 
after worshipping the kula deity. 


The meaning of verses 60 and 61 ts that the secret ts kept not 
by the absence of words alone for a glance or a nod of the head 
may reveal the truth and words may be used to mtslead. 


A Tantrte rite not yet tdenttfted. 
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70 & 
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Not for love, nor greed, nor out of fear, nor for (any) 
reason (should there be any disclosure). 
Better the destruction of a kingdom, the death of a son, 


or the destruction of one's property, Oh Lord of the Gods', 
than any revelation. 

If it is revealed to one who is deluded by my maya, or who 
is a devotee of any other god, I say verily verily that he 
will only gain trouble from it. 

In the same as I am to be found in the body of a woman, 

so I who am the supreme kala abide in this book. No stddhits 
are activated, Oh my Son:, without the Kuldca&ra to do 
either with the MahdcTna tradition (relating) to Sada@sva 
as Mahantla, or, with the convention on union?® that is 
the particular ritual practice of heroes. 


On the kuzZa day, in the kula lunar mansion, at the auspicious 
kula conjunction of planets and at the kuZa moment, 

the puja of the Yogtnts is not to be omitted - not even 
mentally. 


The wise man Should not despise and insult a kuZa woman, 
Oh Bhairava. 

After purifying a man overpowered and afflicted by illness 
with the aid of the text, one should have him held over a 
peacock tailfeather. 

In the course of seven days the man will be delivered from 
the demon of disease, 7°' 


The word "yojanap" has been substituted for the Sanskrit 
"yonmattam" whteh bears no obvtous meaning. "Unton" has 
the mertt of fitting tn with the rttual practice of heroes. 


Bunches of peacock feathers were/are often used by magtetans. 
It seems that in the dargah of Muslims peacock feathers 

were spectfically used to remove tliness. In such cases 

the patient ts placed over the feather ~ something whtch 

the Sanskrit text does not make expltett. According to 

N. Bhattacharyya, the Goddess ts tradtttonally assoctated 
with peacocks. (Sakta Reltgton, p. 77.) 


Vhs 
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My Son. You have been informed about this most excellent heart 
of the Goddess. 

It is never to be explained to nor exploited for any (ordinary) 
person. 


Knower of Ali Things: Now be the expert in all the Tantras too! 
Oh Great Lord! You are indeed the voice of the scriptures - 
there is no other! 


The instructor of all the Tantras is not I, nor the Lord Vignu, 
(but) You: 
When I - the essence of kuZa - am in the causal state, 


there is nothing created and nothing existant. I am the shining 


light of the brahman. 
When I assume the finite state in the form of al] things, 


then you, and not I, become the voice of the Tantras, 
Oh Mahesvara! 
I enter your body. Be thou the Lord united with Sakti! 


To bring forth the phenomena (in creation), no other mother 
exists but myself. 
Hence, in the process of actualisation,?8? sonship lies with you. 


To beget the phenomena (in creation), no other father exists but 
yourself. 
Hence, you and you alone are the progenitor. 783 


Literally: "tn the artstng of effects". 


Verses 82 and 83 make the point that the Goddess ts responstble 
for actually putting creation into effect. As such She 1s the 
mother of all things including Siva the god who, from this point 
of vtew, ts her son. On the other hand, as the Goddess ts always 
in unton wtth the supreme absolute Siva, it ts He who thereby 
begets the creation which She bears. Hence, Stva ts also the 
father of the untverse. 
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At times you take the form of the father (and) at other times 
the form of teacher. 
Sometimes you assume the form of the son and sometimes of the 


pupil. 


The creative urge arises in the union of Siva and Sakti. 
From the union of Siva and Sakti comes the urge towards 
liberation from kuZa and the rest. 


Whatever exists in this world is of the nature of Siva and 
Sakti. 

Therefore, Oh Mahesvara!, you are everywhere and I am 
everywhere. 


You are everything, Oh Lord God. I am everything, Oh Eternal 
One! 

If you are the teacher, then I am the pupil. There should be 
no distinction between us. 


Therefore you be the teacher, Oh Lord: And I, Oh Supreme 
Lord!, will be the pupil. 


End of the Seventh Chapter and of the Kulacdddmani Tantra. 


A. Synopsis 


Invocation 


Chapter I 


Verses 


24b-28a 


28b- 4] 


42~-57a 


57b-58 


59 


60-63 


64-79a 
79b-81 


82-102 
103 


3. The Vamakesvarimatam or the "Nitydsodasikarnava" 


The Goddess and her graphic form as the Sricakra. 


Siva eulogizes the Goddess emphasizing her essential nature 
as the alphabet. 


The Goddess responds listing the names of the sixty-four 
tantras and asks Siva about the Matrkds that are connected 
with them together with their ganas, mudrds and mantras etc.. 


In reply Siva. lists the names of the sixteen nttyas begin- 
ning with Mahatripurasundari. 
In these verses Siva begins to inform the Goddess about the 


most important of the nityas Mahdtripurasundari and his 
account of Her involves the method for drawing the cakra. | 


Expounds on the greatness of the cakra with its nine 
triangles. 


Concludes the drawing of the cakra with the lotus cakras and 
the bhiipura. 


Begins to tell how the cakra is worshipped. In order to do 


so He lists: 


The eight bzja goddesses who are the deities connected with 


the eight classes of letters. 


Gives the extraction of the bija mantras for Vasini etc.. 


Lists the eight vidyds. 


Extraction of the eight vidydas. 


Begins the actual process of worshipping the cakra. 


103~106 


107-108 


109-110 


111-112 


113-133 


134-135 


136-137 


138-142 


143-144 


145-149a 


149b-151 


152-156 


157-158 


160-162 


149 


Describes the appearance and state of mind of the sadhaka 
who is qualified for the worship. 


The cakra is drawn on the ground according to one of the 
above methods, but it may be that a single triangle is 
enough.... 


Having drawn the eakra he presents the vidyds. First 
Tripura and He then produces KaraSuddhi followed by 
the other vidyas. 


He does nyadsa of the six limbs with the kula vidy@ - 


"Anganyasa". 


These verses relate how the Goddess should be invoked 
and the way in which She should be visualised. 


He gives the extraction for the Maya and Laksmi b7jas 
with which the goddesses resident in the individual eakras 
are to be worshipped. 


The eight Mothers are to be worshipped with HRIM and 
SRIM. List of their names and where they are positioned. 


Lists the sixteen deities of the sixteen petal lotus to be 
worshipped with HRIM and SRIM. 


The eight goddesses with their respective positions in 
the eight-petal lotus. 


Lists the fourteen goddesses of the fourteen-spoked cakra 
and mentions that they are worshipped from left to right. 


The ten goddesses of the ten-spoked cakra to be worshipped 
with HRIM and SRIM. 


The ten goddesses of the second ten-spoked cakra to be 
worshipped with HRIM and 5RIM. 


Worship of the goddesses of the eight-spoked cakra 
Vasini etc. with HRIM and SRIM. 


Worship of the central triangle. The weapons of the 
Goddess are to be worshipped together with the mantras for 
crushing, deluding, subduing and immobilising. Inside the 
triangle one worships the goddesses Kamesvari, Vajresi 

and Bhagamala in their respective locations and 
Tripurasundari in the middle using the miilavidyd. 


163-164 


165-168 


Chapter II 
Verses 


]-7 


7-9 

10-J1a 
11b-12 
12b-15 


15b 
16-19 
20-390 


Sh=d9 
40-47a 


47b-5la 
51b-55a 
55b-6 1] 


62 


150 


The sadhaka presents offerings of worship and performs the 
mudras of Perturbation, of Putting to Flight, of Attraction, 
of Taking Possession, of Mad Excitation, of the Great Goad, 
of the Bija and of the Yont. 


Meditation on the central bindu as Kamakala@ followed by the 
dismissal of the Goddess with her own yont mudra. 


The magical benefits of the Sricakra. 


Discusses the results of cakra worship and repetition of the 
mantra. 


Effects of the cakra with an image inside it. 
Effects of the cakra with the sddhaka inside it. 
How to make another as subject to one's will as a slave. 


Describes two similar ways of attracting women by inscribing 
the name inside the cakra. 


States that women can be upset by meditation on the A@nakala 
(Presumably on HRIM inside of the double triangles.) 


The results of one hundred and eight repetitions of the 
mantra and the making of the titZaka. 


Describes the drawing of an embellished image inSide a 
triangle surrounded by vowels. The results are a torment 
for Her who is the object of the rite. 


Use of the cakra as an amulet and the results. 


"Earth" yantra. A blazing earth in the centre of the cakra 
when it has been meditated upon. Description of other 
related effects. 


The "Citadel Tottering" yantra. 


The cakra drawn in particular juices is a protection from a 
number of dangers including death. 


The cakra drawn as double triangles in various substances 
can have harmful effects. 


Good effect from casting it into water. 


63. 


64-65a 


65b-70a 


70b-72a 


72b-79 


Chapter ITI 


Verses 


1-2 
3-4 
5-6a 
6b-7a 
7b-8 


9-lla 
11b-13a 


13b-14 
15-23 


24-26a 
26b-28a 
28b-29a 


15] 


Contemplating the eakra with a woman ablaze inside it 
causes her upset. 


Worship of the cakra with sacred plants absolves the sins 
of seven lives. 


Describes the effects of worshipping the eakra in the 
various directions and intermediate quarters. 


The cakra cast into various substances has differing 
effects. 


Describes the effects of the cakra with alphabet when 
worshipped at night at a crossroads, on a mountain or 
graveyard. It produces all stddhts, 


Deals with the making of the mudrdas. 


Introduction 

Three-part mudra - Trtkhanda. 

The mudra that Perturbs Everything - Sarvasariksobhakarint. 
The mudra that Puts All to Flight - Sarvavtdravint. 


The mudra which Attracts the Three Worlds - Tratlokya- 


kargak@rint. 
The mudr@ that Takes Possession of All - Sarvavesakart. 
The mudra that Excites to Madness - Ummn@dtnt. 


The mudra of the Great Goad - Mahdrikusa. 


The mudra of Liberation - Kheeart. 
The Btja mudra. 
The Yont mudrd. 


The mudrds are to be used at the time of puja. 


Chapter IV 


Verses 


1-2 
3-20 
21-23a 


23b-33 © 


34-46 


47-50 


51-55 
56-57 
58 
59 


69-64 
65 


66-71 
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Deals with the ritual practice relating to the vidya. 


Introduction 
An exposition on the Goddess' transcendental nature. 


Introduces the ritual practice of the btjas of the miila- 
mantra preceded by a pi#ja@ in white. 


Describes the sddhana of the Vagbhava bija (KEILHRIM) and 
the effects it has on the s@dhaka. 


Describes the ritual practice for the Kamardja btja 
(HKHLHRIM) with a reference to the secret practice invol- 
ving sexual intercourse. The “Kdma verse" and-its two 
interpretations - one of which involves a yantra. 


Describes the ritual practice for the Sakt¢ brja and its 
effects. 


Speaks of the vidya as a whole and its effects. 
Speaks of the entire vidy@ in conjunction with the cakra. 
Mentions a variation on the worship of the vtdyd. 


Declares that there is no need to discuss the ritual practice 
for the Karasuddht etc. because they were earlier dealt with 


in the Rudrayamala Tantra. 
Involves a discussion on the madanas and saktas. 
Reasserts the need to worship the goddesses and siddhis at 


the time of pga as prescribed at the end of the first 
chapter. 


Importance of the vidy@ to the highest gods Visnu, Kama and 
Siva. Results of worshipping the cakra in whole or part. 


Chapter V 


Verses 


1-3 
4-2]a 


21 b-33 3 


153 


Deals with the rite of homa and the jgapa of the mantra. 


Introduction 


Describes the effects of repeating specified numbers of 
mantras whether aloud, in a murmur or silently. Included 
in the discussion on mantra is a description of how to 
make a rosary (verses 7,8,9 and 10). 


Deals with the rite of toma. For the sacrificial pit 

it seems that one of the eight places in the cakra may be 
used depending on what results one wishes to obtain 

from the worship. Not only is the outcome of homa 
affected by the location, but the offerings that are cast 
into the fire also produce their special effects. 


End of main text. 


Valedictory verses. 
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B. Translation of the Text and Commentary 
THE DOCTRINE OF SRIVAMAKESVART 
Edited and Commented upon by Srimad Rajanaka Jayaratha 
First Chapter 


1. Her nature is ninefold because it consists of eakra’ and 
queen of the cakra? which are essentially her sovereign 
nature in a state of expansion. 

The Tripurds’ manifest for the removal of sin because they 
give effect to the all in the all nature of her letters. 


2. Glory to my former gurus who have Sri Dipikad Acadrya as 
their head and who are full of the nectar which comes 
from the knowledge of supreme non-duality! ° 


Ls "Cakra" here vefers to the Srtcakra which ts a nine-fold figure 
composed of a central potnt; a triangle; a etrele of etght 
triangles; two etrcles of ten trtangles each; a etrele of 
fourteen trtangles; an enctreling lotus of eight petals; an 
enctreling lotus of stxteen petals and an outer enclosure wtth 
four portals. 


2. Each of the nine component elements of the Srtcakra has a 
prestding queen or detty who ts consubstanttal wtth partreular 
letter combtnattons of the alphabet. 


bs "Tripuras" refers to the presiding queens of the nine tndtividual 
cakras whose names are mostly vartattons on "Trtpura" sinee they 
are manifestattons of the supreme MahGtripurasundart who ts 
herself the essence and totaltty of the Sricakra. 





4, The commentator seems to be saying that the Tripurds are the 
agents of the process by whteh the essence of all things as 
letters (sound) evolves tnto all things - parttcular combina- 
tions or vartattons of Letters (sound). Sharing the same 
baste nature the being of any one thing ta tn all things, and 
all things are tn any one betng. 


5. There are three classes of gurus: (1) Those in the "Divyaugha” 
Line share fully in the divine nature; (2) "Stddhaugha" gurus 
have attatned semt-ditvine status with tts attendant supernatu- 
ral powers; (3) "Manavaugha" gurus are human and it ts to them 
and their line that Jayaratha ts paying hts respects. 


[50 


3. My present endeavour is this: to cast light on the 
doctrine of Srivdmakesvari in order to remove a little of 
the dark blindness (resulting) from the false ideas 
fabricated (about it) by others. 


Indeed, out of a certain sense of devotion,® the particular revealer 


of the Tantra’ here repeatedly gives proper homage to those who are 


worthy of it, because of his natural disposition to be kind to others 


and by producing this scripture with its long-awaited disclosure? 


of the secret. 
+ 


1. I BOW TO THE GODDESS WHO CONSISTS OF MANTRA; WHO IS 
THE LETTERS OF THE ALPHABET; WHO TAKES THE FORM OF 
THE LORDS OF THE GAWVAS,% THE PLANETS, THE LUNAR 
MANSIONS, THE Yoarwrs'® AND THE CONSTELLATIONS, (AND) 
WHO IS THE EMBODIMENT OF THE PITHAS, 11 


In this connection, 


LG. 


Lis 


",,.there is no knowledge other than that of the letters of 
the alphabet." (Sva. 11:199) 


The Sanskrit reads "bhaktttGratamyat", t.e. "out of a condt- 
tton of more or less devotton", or, "out of a relattve 
degree of devotton". 


T.e., Siva. This first section of commentary ts intended to 
tntroduce the subsequent first verse of the matn text. It 
does not refer back to the Invocatory Verses. 


[iterally: "destred for descent". 

Later on in the commentary to this first verse, the "ganas" 
explained as the etght classes of Sanskrit letters: a, ka, ca, 
ta, ta, pa, ya and sa. 


"Yogints" are semi-divine female beings with magical powers 
who are counted among the attendants of Stva and the Goddess, 
and through whom some of the Tantrite texts are satd to have 
been transmttted., 

Tantric female ascattes may also have been referred to as 
yogints. Rastogt, Krama Tantricism, p. 46. 


"Pt thas" are geographical sites (sometimes parts of the body) 
sacred to the Goddess. There ts a tradition whteh matntatns 
that they represent the places where the pteces of Satt's 
body fell after tt had been dtsmembered by the dtscus of 
Visnu. Fifty-one sttes are commonly enumerated, but four of 
them are parttcularly famous. 
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Bhagavati!? whose true nature is unknown by pagus'? is the letters of 
the alphabet. 


Elsewhere, 


In such 


In such 


1d. 


13. 


14, 


16. 


16. 


If. 


"She who is Sakti is said to be inseparable from the 
sustainer'’* of the world." (Ma. Vi. 3:5) 


ways is She described. In this connection also, 


"Oh Beloved! Tripura is the Supreme Sakti the first born 
from the first.t® She is the other'® in whom the three 
worlds originate with their gross and subtle variations." 
(V.T. IV:4) 


ways will her essence be spoken of. Also our guru says that: 


"Consciousness of the nature of reflection is said to have 
Supreme Speech as its essence.?? 

This pre-eminence of (Supreme Speech) is autonomous; its 
sovereign power is that of the Supreme Self." 


A frequently used name for the Goddess. 


The lowest of the three classes of human betngs who are over~ 
whelmingly coneerned wtth mundane matters. The other two 
ascending classes are vira (hero) and divya (divine). 


T.e., Stva. 
Teas Siva. 


The word used tn the text ts "matrka" whitch has the meantngs of 
mother as well as alphabet/letter. Although the word mother ts 
here preferred tn translatton tts double meantng as alphabet 
should be borne in mtnd as the text ts stressing the tmportance 
of the alphabet or sound in creatton. 


ParG@ Vae ts sound tn tts absolute and most subtle form trans- 
cending all levels of audtble and inaudible vibrations. It is 
persontfted as female; t.e. para vac ts the Goddess tn the 
form of supreme sound. The ltteral translatton of "svarasa" 
ts "own flavour, jutee or inelitnatiton". Here tt ts taken 

to mean an tnherent qualtty or "essence" following Singh. 


(Pratyabhtjnahrdayam, p. 58.) 


Ta¢ 


"Shel® is the sparkling radiance of Absolute Existence devoid 
of the distinctions of space and time. 

By virtue of being His essence, She is said to be the heart 
of the Lord."19 (T. Peis eos) 


In such ways the Supreme Lady is described as pre-eminent having as her 
essence the reflection of supreme I-ness.2 She is the mother of al] 
things that have the nature of va@eya and vaeaka?’ - the Sakti2?2 
essence is a free will. 


* 


".,.alone I do not enjoy myself" 


18, “She" meaning Supreme Speech (Parad Vac) who ts synonymous wtth 
the Goddess and Supreme Mother. 


1% Stngh gtves the following extended translation of thts verse. 
"Thts Citi or power of Untversal Consctousness ts the tnner, 
creative flash whteh, though in ttself unchanging, ts the 
source of all apparent change; tt ts mahasatta or absolute 
being tn as much as tt ts free to be anything, tt ts the 
source of all that can be satd to extst tn any way. It is 
beyond the determinations of space and time. In essence, 
this Free, Soveretgn Will may be satd to be the very heart or 
nucleus of the Divine Being." (Ibtd., p. 16.) 


20. She ts the reflectton of supreme "I-ness" and tt ts through 
Her that there extsts any form of tndtvtdualtty - espectally 
of the kind whteh through tts self-awareness possesses an ego. 
She ts both the tnmner centering and the outer mantfesttng 
aspects of creatton. 


oe The words "vacya" and "vacaka" have been left untranslated as 
they are important terms in the Kashmir Satva phtlosophy of 
whteh Jayaratha was an emtnent exponent. Fundamental or 
absolute reality ts mahartha but tt has two aspects known as 
vaeaka and vacya, or word and meaning. The tmpltcation of 
thts this duality ts that the "naming" or apprehenston of an 
entity ts as much a part of its realtty as the so-called exts- 
tent thing ttself. Realtty ts establtshed via two channels of 
whteh the naming component ts an essenttal component and not 
just an tntellectual construct applted to the entity. Through 
tts faculty to apprehend, consctousness ts an tntegral part of 
reality. It gtves the name (tn whatever sound combtnatton or 
Language) to the substance that ts the other no more real 
aspect of reality. Tantrtsm gtves spectal tmportance to this 
view and tt helps to explatn why mantras - as entittes in 
sound - are expected to work dtreetly on that to whitch they 
correspond. 





22. "Sakti" ts primal energy persontfted in female form. It ts 
often used etther as a synonym for the Goddess as the 
supreme embodiment of thts energy, or as a name for the 
female co-partner in certatn Tantrte rttuals. 
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There is a saying of mine: 


"Were Mahesvara to have assumed the nature of a single form, 
lordship and consciousness would have abandoned Him like a 
pot. 42 (Tan. 3:100) 


In line with the cogent argument already state, She is in an expanded 


state? + 


due to her desire to disport Herself outwardly. In the 


scriptural words of Srimad Naravadhanadatta: 


This is 
classes 


23. 


24, 


20. 


"She is the origin of entities such as the yoginzs who are 
the mistresses of the signs of the zodiac and the lunar 
mansions, (and of) the lords of the planets who are the 
lords of the ganas?> a, ka, ca, ta, ta, pa, ya and Sa." 


an indirect way of saying that the "ganas" are the eight 
of letters. 


"The classes of letters in their proper order are said to be 
associated with the six planets beginning with the Sun, then 
Mars, Jupiter, Mercury, Venus and Saturn. However, the "ya" 


Neal 


and series are said to be the givers of pleasure and 


pain because of their connections with the dark and bright 
aspects of the face of the moon." 


Soveretgnty and consctousness are aspects of the Supreme Siva 
which as Saktt delight in manifesting in the multtplietty of 
ereatton. If the Lord were to choose one definite form of 
extstence only, he would be as bereft as a pot of these very 
qualities. In other words, the Supreme Betng cannot be limite 
to one fintte form. 


The Sanskrtt word used here ts "unmisantim" whtch relates to 
the Tantrtie usage of the terms "unmesa" and "ntmesa". Unmesa 
Ltterally means "to open the eye" and refers to the start of 
the world process; as "nimesa" refers to "the closing of the 
eye", or the dtssolutton of the world. (Ibtd.3 po. 160.-&. 170 


The "ganas" usually refers to the attendants of Lord Siva. 
Here the term ts used tn a spect freally Tantrie way and refers 
to the etght classes of letters in the Sanskrit alphabet. 
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According to this statement the planets are their?® lords: 


"There is a twelvefold revolution of the zodiac. 

In half of it from Leo onwards, the Sun is the ruler. 
Out of its generosity,*”? the moon (is the ruler) in 
the other (half) in reverse order from Cancer."28 


Accordingly, indirectly and directly, the rule of the sun and the 


moon (produce) the Junar mansions,*° the yogints (because of their 


close connection with the various planets, and) the t¢thts% 


beginning with prattpad etc..31 With these as their basis, there 


arise in cycles Brahmt?? and the constellations Aries et al. 


As to Her who bears "these forms”: 


26, 


als 


28, 


ao. 


30, 


di, 


2, 


"Time is based on the movement of the sun...." 
(Ls Prax 22133) 


I.e., of the classes of letters. Although the main verse ts 
not expltett, tn the commentary Jayaratha brings out the 
faet that the planets are lords of the ganas as the yogtints 
rule over the lunar manstons and constellattons. 


"Out of tts generostty"” means that the sun magnantmous ly 
lets the moon rule the other half of the year. 


The sun ts at maxtmum strength tn the constellatton of Leo 
whtch spans the months of July/August and the verse says 

that the sun also rules the stx months that follow. The moon 
ts supposed to dominate the stx months upto and tnelustve of 
Cancer. 


The lunar manstons are the nakgatras of which there are 
twenty-seven, sometimes twenty-eight. 


A tttht ts any one of the ftfteen lunar days tn each lunar 
fortnight, but not necessarily corresponding to a twenty-four 
hour day. 





The first day of a lunar fortnight espectally of the dark half 
of the month, 


"Brahmi" = Rohint - one of the naksatras. 
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It means that She also shines forth3? by means of her Time nature as 

defined by the great guru. However, not only in that way. She also 

reveals Herself as Space?4% for it has been said that "her form is the 
pttha." 


As for the word pztha: 
"Pitha is said to be the mother."3> 


Even though here ({pzttha) is merely denoting )She) who is the foundation 
of the universe, space is implied because of its inseparability from 

(the notion of pztha). It means that She is also shining forth in the 
form of space. The implication is this: it is indeed Supreme Conscious- 
ness alone that of its own free will is desirous of manifesting the 
universe. 


"Through diversity of form He manifests the arrangement of 
Space. The Lord also (manifests) the course of Time through 
the phenomena of diverse actions." (I. Pra. 2:1:5) 


According to this view, She manifests the dimension?® of space (by) 
shining through the diverse manifestation of forms that have the nature 
of kala,3? tattva?® and bhuvana?? together with (the qualities) of the 


33. Literally: She "mantfests, quivers, flashes" etce.. 


34, "Desa" having the meantng of 3-dimenstonal space here. Akasa 
often connotes the tdea of "ether". 





60. The one word "mdtrka" ts used tn the text, but the double 
meaning of "mother" and "alphabet" should be borne tn mind. 
Although pttha speetfically means a place sacred to the Goddess, 
here the meaning ts extended to tnelude locatton in general. 


36, Literally: "The path, way or course" (of space). 


37. Among a number of dtettonary meanings, "kala" chtefly signtfres 
a small part or portton of anything. In the phtlosophy of thts 
text however, tt can denote a primary untt of extenston, actt- 
vtty or power tnaccesstble to the senses. and so abstract as to 
present ttself to the mind tn an almost mathematical way. 





38, "Tattva" = constituent prinetple in the sense that there ts 
suffietent extenston to allow the mind to grasp its nature. 
It ts prtme substance on a subtle level. 


38, "Bhuvana" relates to the actual phystcal world of expertence; 
tt ts the world of finite and individualised enttttes - be they 
tangible or tntangtble. 


16] 


absolute,*® of subtlety and of grossness. Likewise, She manifests 
the time dimension by revealing the diversity of actions which are of 
the nature of varna,*' mantra’? and pada.*3 She vibrates through the 
form of the universal All made up of (this) sixfold course.%4 


40. 


41. 


42. 


43, 


44, 


By "absolute" ts meant "of the highest" and therefore past 
definttton and charactertsatton. 


In thts context, the word "varna" indicates the first determt- 
ning tmpulse to put sound tn motion. It does not mean a 
letter in script, or letter as mental or enunctated sound. 

It refers to the starting potnt preceding any physical 
utterance or mental expression of a sound. 


Here, "mantra" means sound shaped on the Level of mind. 
Therefore, tn thts sense, our everyday thoughts are mantras 
to the degree that they are mind formed. Indeed, they affect 
and work upon the ordinary plane of consctousness. However, 
the mtnd contains a range of varying levels of consetousness 
with which parttecular sound formattons are traditionally 
assoctated. These are the "mantras" which are sought and 
practised for meditative and occult purposes as they work on 
those levels of consctousness whitch are tnacecesstble to 
normal thoughts or speech. 


"Pada" refers to artteulated phystcal sound usually expressed 


tn a word. Mantras have thetr "pada" form when they are 
actually spoken or wrttten. 





The stx words mentioned tn the above passage have been left tn 
Sanskrtt because of the dtffteulty tn finding satisfactory 
English equivalents for concepts whitch are of fundamental 
tmportance to the philosophy of thts text. The two evolutton— 
ary courses (kala, tattva and bhuvana and varna, mantra_and 
pada) relate to the concepts of "vaeya" and "vacaka" that 
tndteate the dual aspects of reality. (See note 21.) 

Vacya resumes the path of Space as kala etc., as Vacaka 
relates to Time through varna ete.. Hence the stufold twin 
paths of Time and Space. Consctousness ts a ertttcal factor 
tn the time dimenston and thts relattonshtp of the consctous 
mind with time ts most evident in "thinking" - a sequenttal 
process mentally expressing ttself in words. As time and 
spattal extenston are the fundamental coefftictents of our 
reality, so words and things tnter-penetrate and tnteract.: 
The three stages wtthin each of the two paths are character— 
tsed by the qualities of absoluteness, subtlety and grossness. 
The "absolute" refers to that element of reality beyond the 
faculttes of mind or senses. It ts therefore indefinable. 
What ts "gross" relates to the physical world of the senses. 
In between ltes the subtle range of betng that éxtsts on a 
less matertal level and whitch is apprehended by the faculttes 
of mind and tntuttton ete.. 
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As they say: 


"Therein the manifestation of action is called the path of time. 
Here is the clearly manifested threefold path called varna, 
mantra and pada. 

That part which manifests as form is referred to as the path of 
space; included herein are the three called kal@, tattva and 
pura. 

In both these sets of three, the absolute, subtle and gross 
natures (are found). 

This being the case, the whole is called the sixfold path." 
(Tan. 6:36) 


They say that: "She it is who manifests by virtue also of this. super- 
intendancy"; that "In (the verse), the word mantra in 'She consists of 
mantra’ signifies the seven pramataras beginning with Siva and ending 
with Sakala" and that “She is shining through the entire host of knowers | 
of the field who are the Rudras";*> that "In this state of flux due to 
the pranatrs and prameyas etc.,*® her essence remains unaltered from 
what it was before" and for this reason She is called "the Goddess", 

and thus "I bow to the shining one because her essence is supreme 
consciousness and self-effulgence and one with the parapram&@tr, meaning 
that 'I merge into' (her) through the authoritative nature of conscious- 
ness with the body's (and so on) limited certainties subordinate 

(to it)."47 


45. According to the Satva system there are seven pramataras 
enumerated tn descending order as Stva, Mantramahesvara, 


Mantresvara, Mantra, Vijndnakala, Pralayakala and Sakala. 


"Knower of the fteld" ts an Upantsadie term referring to the 
consetous principle which knows; tts corollary ts the "field" 
or that whtch ts known. 


46. Pramatyr and prameya are another patr of concepts famtitar to 
Kashmir Sativa p tlosophy which - ltke vacya and vaeaka, 
prakaga and vimarsa, Siva and Sakti ete - expresses dual 
aspects of any one view of reality. In pram@tr and prameya 
the outlook ts concerned wtth ordinance, t.@. with that whieh 
ordains and that whitch ts ordained. As the mind "oversees" 
and orders the date of expertence, by extenston, the meaning of 
thts patr approximates to "subject" and "object". 


47, The meaning seems to be that consetousness ts the prinetpal 
means to divine unity. Compared with it, the testimony of the 
physteal body, rattonal mind ete. ts only of secondary 
tmportance. However, having quoted the above remarks of an 
unknown commentator, Jayaratha goes on to discredit thetr retle- 
vanee tn the context of Verse 1. 


163 


Here, mention of implied meanings is not at all proper when the 
(principal) meaning of the subject matter under discussion has not 
been laid to rest; ‘and (it is improper) when a meaning full of 
inconsistencies dredged up by dint of a warped imagination (relates) 
to a word not even in the text. AS, woe on woe:, in expounding on 
the word "Ganesa", one is not convinced that the three-spoked one*? 
js intended with regard to the syllable "ga" in stating ("ga") here 
to be considered of "third" nature, -in the absence of any 
expression, number or sign of threeness.*9 This statement is use- 
less because it iS nonsensical due to the very (use) of the word 
"master" there.°*° For “the limb of the cakra characterised by three 
spokes is indeed one" is what is talked about. And "this (statement) 
suffices as conclusive evidence",*’ (so) what is the point of 
mentioning the (triangle) explanation?52 


48, T.e., the trtangle. 


49. Another commentator has deduced the meaning of the inner- 
most triangle cakra of the Srteakra from the syllable "ga" 
without there being any word in the text to suggest 
threeness. 





50. The Sanskrit word "svami" means "lord, master, soveretgn" 
ete. as does the word tsa tn Ganega (gana + isa). Stnee 
by definition there can m be only one master, the use of 
"tsa" argues against the interpretation of the syllable 
"ga" as the number three or the triangle. 


Bis Literally: "tt ts proved by thts much (statement) atone". 


52. Jayaratha has obvtously been quoting from a particular text 
or commentary wtth which he expects the reader to be 
fantliar and part of which ts again quoted later on. 

The commentary must have been on thts same Verse 1 of the VT, 
but Jayaratha belteves that this other commentary ts fanet- 
ful and full of unjusttfted allustons to other things. 
In Jayaratha's optnton the meaning of Verse 1 ts clear and 
stratghtforward and he does not want to read more tnto the 
text than ts actually there. He particularly objects to 
the interpretation of the syllable "ga" in the word "Ganesa" 
of Verse 1 as the triangle cakra. He objects on the ground 
that there ts nothing in the text to connect the syllable 
nga" with threeness, and that furthermore, the syllable 
"tsa" indtcates oneness and the triangle cakra would be 
more appropriately desertbed as "one" than as three. 
He supports this argument by quoting another authority that 
"the limb of the cakra charactertsed by three spokes ts 





indeed one". Hence, Jayaratha rejects any attempt to make 
a reference to the Srteakra by splitting up the word 
"Ganesa". He constders the whole exercise unjusttfted in 


the context and wrong tn detatl. 
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As the scripture says: 


"There in the middie is the one and the eight; after the two 
tens is the fourteen. 
Oh Great Lady:, there is the fourteen, the pair of tens, the 
eight and the one.">3 


Now, if "the word 'master' refers only to the middle one and the syl1- 


able ('ga') refers to the three spoked one",°* the middle one cannot be 
understood by both of them if there is to be any self-evident meaning. >> 
Nor, by "overlordship of the senses" is either of the ten-spoked ones 

to be understood as there is lack of any mention of the number or sign 
of ten - such as the lords of the quarters. Indeed, the mind is the 


overlord of the senses.°6 


As scripture says: 


od. 


o4, 


50. 


56. 


o7. 


"From that threefold luminosity the mind produced the 
lord of the senses."57 (Ma. Vi. 1:31) 


The verse describes the Sricakra from the inside out and vice- 
versa. The purpose of quoting thts verse here ts to prove 
that the tnner triangle cakra ts usually referred to as "one". 


I.e., the tnner triangle cakra. 


The argument continues. "Middle one" ts a particularly appro- 
prtate desertptiton of the tnnermost triangle whtch ts one 
trtangle (having quoted the above verse to prove it). Therefore 
Jayaratha says that the words "tsa" (indteating oneness) and the 
syllable "ga" (supposedly threeness) cannot both be referring 

to the same innermost triangle if the exegesis on "Ganesa" ts 

to make any sense. Therefore, Ganesa cannot refer to the 
trtangle eakra or to any other part of the Srtcakra and the 
other commentator has got tt wrong. 


Here the other commentator has again interpreted "Ganesa" as 
meaning overlordship of the senses and an tndirect reference to 
the two ten-spoked cakras of the Srteakra. 


There are ten "quarters": four cardinal directtons, four inter- 
meditate ones, plus up and down. 


The Sanskrit text says that the quotatton comes from Ma.Vt. 
2:81, but thts ts tneorrect. It ts from 1:31. 
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Even you®® have admitted that: "The lordship over the band of 
intellect and senses belongs to the mind." Moreover, the Gana- 

pati t7thi5% denotes that which is to be enumerated and not a 
number. Not is it implied that the fourteen-spoked (limb of the 
eakra) is indicated. By “the letters of the lords of the two ganas" 
it is said that the two sixteen-spoked ones are referred to. This 
does not apply to the single sixteen-spoked one sought here. © 

In what (possible) usage can the word ganega give this meaning? 

Let us drop (the matter) as there is so much to be discussed. 


In addition; "(the main verse) informs on a definite number (of 
things) only, not on numbers".&1 Yet again, "there is no logical 
conclusion to the matter under discussion" and he should fully 
explain {how the main verse applies) to all the constituent elements 
of the cakra as it is not obvious. And besides there are eight 
ganesas ,®? eight planets and twenty-seven lunar mansions. How do 
(these fit with) the nine parts of the cakra? 


58. At this potnt in his refutation Jayaratha addresses his 
opponent dtrectly. He ts obvtously referring to a long 
verse taken from elsewhere and whtch may be partly quoted 
by Jayaratha on p. 196 tn whitch the author has made false 
allustons to the Srteakra with the word ganesa and the 
other ttems enumerated tn Verse 1. 


og, I.e., the fourteenth lunar day. 


60. I.e., there ts only one element of the Srtcakra that has 
stxteen spokes or petals. 


G1, The unknown commentator not only maintains that ganesa is 
a htdden reference to the cakra, but that_the planets and 
Lunar manstons ete. also relate to the Srtcakra. Jayaratha 
maintains that they are meant to refer to themselves and 
do not allude to numbers whteh tn thetr turn allude to the 
Sricakra. Even tf they did refer to the eakra, Jayaratha 
goes on to say that the correlations are not not clearly 
demonstrated. As there are eight ganesas, etght planets 
and twenty-seven lunar manstons, Jayaratha wants to know 
how these can posstbly be made to refer to the nine parts 
of the Sricakra. 


62. The eight "ganesas" are presumably a reference to "a, ka, 
ca, ta, ta, pa, ya and sa" as heads of the eight classes 
of letters. 
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"In the Tantra the stddhis are said to be: Anima, Laghtma, 
Mahima, Isttva, Vasttva, Prakamatvam, Bhuktt, Iecha, Moksa 


and Rasa. "63 


According to this statement, the stddhis and mudrds may be described 


as ten (in number each) and the vtdyds as eight.®% 


63, 


64, 


Go. 


66. 


"The word ganesa means the moon, the gunas, the Vasus, the ten 
and the ten, the Manus, the Vasus, the Vasu Lords and Speech 
because: (in due order) of its mastery, of the colours, of 
Nandi etc., of the lordship over the senses and the quarters, 
because it is in the form of the Ganapati tzthkz¢, because of the 
lordship of the vidyas, because of the letters of the lords of 
the two ganas and because of the lordship of the world,®> 
(ganesa stands for) the eakra of nine.®® 


Stddhts are supernatural powers of which etght are tradtttonal- 
Ly enumerated. They are Anima (smaliness), Laghtma (ltghtness), 
Praptt (power to obtain everything), Praka@myam (trreststable 
will), Mahima (largeness), Isttvam (supremacy), Vasttvam (power 
to subjugate) and Kamavasaytta (complete sattsfactton). Stix of 
the above correspond to thts tradtttonal itst. The other four 
(Bhuktt, Iecha, Moksa and Rasa - the highest attatnment tn some 
Tantrte schools) vary the tradttton and tnerease the stddhts 

to ten, 





"Vidyas" are mantras that embody feminine dettves. There are 
eight vidyas assoctated with the Srieakra. The reason why 
Jayaratha refers to the number of stddhis, mudras and vidyds ts 
to make the potnt that the other commentator does not demons- 
trate how all these can be made to correspond with the ntne 
parts of the Sricakra. The offending verse ts quoted below. 


"Lordshtp of the world" ts menttoned because the ntnth outer 
ecakra ts called "Bhiipura” and tt stands for the existent world. 


The first part of this quote maintains that the word "ganesa” 
summarizes the Srtcakra composed of nine individual cakras. 
Sast = moon = one = the bindu; guna = the three colours or 
qualittes = the triangle; Vasus = the etght lords of Indra = 
the etght-spoked cakra; "ten" and "ten" = the two ten-spoked 
cakras; Manu = the fourteen Manus = the fourteen-spoked cakra; 
lords = stxteen ? = the lotus of stxteen petals, and vde = the 
four forms of speech: Parad, Pasyantt, Madhyam@ and Vatkhart = 
the cakra of four portals. The subsequent classtftcatton 

gives another cakra reference. "Mastery" = one; the colours = 
the gunas = three; WNandt = ? = the number etght; there are ten 
quarters and ten senses tneluding the senses of actton; the 
Ganapatt trtht = the fourteenth lunar day; etght vitdyas; 

"seas of the lords of the two ganas" = stxteen ?, and 

"Lordshtp of the world" ts the Bhipura eakra. 
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In the divisions of the cakra are the ganesas®? and in 

the nine (individual) eakras the planets are allocated,®? 
The nakgatras are also (allocated) among the nine (and) 
among the stddhts, the mudrds and the vtdyads." 


And so on in this vein.... (Such) is what is being said by an 
eminent person to gain status in this world: It's like a pain in the 
ear for everyone. (Remembering) the proverb about boiled rice and 
the cooking vessel,®3 let's drop the subject. The explanation of 

the forty-three angles etc. (of the Srzcakra) by thus enumerating 

on ganesa etc. is indeed half-baked.” What is the use of producing 
this ponderous and useless commentary on a text? Still - on these 
vulnerable points ~ (either) you will be thoroughly jealous of (my) 
every (just) comment, or else, this exposition (of my views) will 
come in for cricism. Enough of this lengthy discussion:71 


End of commentary on Verse 1. 


Thus, 
"Homage to Sambhu who is the one cause of samsdra, 
who alone makes saysdra cease, who is the very form of 
samsdra and who is beyond it." (U. Sto. 1:8) 

Ors See footnote 62, 

68. Literally: "stgntfted, or tndtcated"; Skt.: "vadeaka". 


69, See nydya No. 28 in Apte's Practteal Sanskrit Dict ronary. 
The proverb says that tf one gratn of rtece ts cooked then 
the whole pot of rice is cooked. Here, the tmpltcation ts 
that tf one grain of rtce (one explanation) ts uncooked 
(flawed), then the whole ts uneooked, t.e. none of the 
teachings are to be relted upon. 


70. Literally: "half-eaten"; skt.: "ardhoechtgtaprayam". 


fi. In the preceding passage Jayaratha has taken exception to the 
interpretation of the matn verse as symbolte of the Srtcakra. . 
He belteves that such an tnterpretation is far-fetched. 
Not only ts the syllable "ga" meaninglessly explained by 
the other commentator, but the whole dtseusston ts arbttrary 
without there being any real correspondence between the 
planets, constellations etc. and the Srteakra. Jayaratha 
simply understands the verse to mean that the Goddess ts 
the embodiment of all the things mentioned in Verse 1 
ineluding the "lords " (a, ka, ca, ta, ta, pa, sa, ya) of 
the etght classes of letters who are also the planets. 
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In this guru's opinion,’* having manifested samsara in the form of 
that sixfold path, "She causes it to disappear again of her own free 
will" in order to demonstrate her effectiveness at difficult tasks. 7? 


The (Lord) says: 


(oe 


7d. 


74, 


(Oo. 


76, 


OCs 
78. 


79. 


2. I BOW TO THE GREAT GODDESS WHO AS THE ALPHABET IS 
THE MOTHER?* (AND) SUPREME LADY WHO STILLS THE 
PHENOMENAL DISTINCTIONS ARISING IN THE VAST WAVE 
OF TIME PROGRESSION. 7? 


"But above this in the highest reach there is a time which is 
not to be measured. 76 

It is eternal (and) eternally arisen, Oh Goddess, and the 
unimpellable is not impelled. 

By means of the various minute’’ fractions of time,’78 Oh Godd- 
ess!, it impels down below everything beginning with Vyapinz?? 
upto the ends of the earth, and the path of moving and 
stationary beings." (Sva. 11:311) 


Kgemaraja ~ disctple of Abhtnavagupta and author of the Utpala 
Stotravalt Tika - presumed to be the same work as quoted cae 


"Difficult" for anyone except the Supreme Goddess. The above 
quoted verse refers to Siva, but tt applies equally to the 
Goddess when constdered from the Sakta vtewpotnt. 


The double meantng of matrka has been made explictt tn the 
trans latton. 


There seems to be no clear definttton for the word "hallohala", 
but the commentary to the Varanast edition explains "hallohala" 

as "the driving foree starting from lava to the end of the world." 
In conjunction with "kala" the meaning ts abridged into "progress- 
ton of time". The Varanasi edition defines "kalana" as "bondage" 
meaning samsara - comprising the distinettons of objects to be 
grasped. 





There are etghteen categories of time according to Kashmir Sat- 
vism. The lower twelve lte within the human range of expertence. 
The line of thts verse menttons "Unmant" which ts a reference to 
the highest category of time verging on the eternal. 

itterally: "minute ete."; Skt.: "tutyadibhih". 

A "kala" ts a fractton of time equal to four matras. 


Vyapint ts one of the categories below Unmant. In the order OF 


escent the classification ts: "Unmmani, Samana, Vyaptnt, Saktt, 
Nadanta, Nada, Ntrodhtkd, Ardhacandra and Bindu. 





169 


And so on. As for the "progression of time" whose nature has been 
described (above): 


"It is time and is known to be (ina state of) 
equilibrium." (Sva. 11:309) 


Its "vast wave" is a special state whose real nature is without distinc- 
tions, essentially equipoised and devoid of duration and non-duration. 


"The sixteenth division of time is apara and the seventeenth 
is para. And that time which is higher than para, 
Oh Beloved, is the Lord and is the eighteenth." (Sva.4:329) 


And so on. She is the allayer of those "phenomenal distinctions" 
(predominantly sequential or non-sequential as pertains to the various 
manifestations) that are particularized by the spurts (of time) 
described as being of the nature of tutz, lava and nimega. *° 


“Everywhere differences in manifestation (illumination) 
take the form of temporal succession. 

From the void onwards, it is a fragmented light; 

to the shining Mother it is constant. "81 (I. Pra.2:1:6) 


In connection with what was said above, with the removal of the 
experiencing subjects classified as the void etc., (it is evident that): 


“Even in the expansion of diverse entities from the 
universal soul, there is liberation for one who thus 


knows that "all this power is mine". (I. Pra. 4:1:6) 
80. Tutt, lava and ntmesa tndtcate smaller fracttons wtthin the 





fracttons of time. 

The meantng seems to be that the Goddess ts capable of 
removing all the phenomenal distinctions which result from the 
actton of time whether they occur as sequential or non-sequen-, 
ttal mantfestattons. 


81. As this ts a quotation from the Iévarapratyabhijna by 
Utpalaearya the "votd" almost certainly has the spectfic 
meantng of that state in which no senstble object ts 
experienced. But even to the expertencing subjects of this 
state called Prala@yakalas such non-senstble expertences as 
they do have are fintte and fragmented. It ts only to the 
Supreme Being or "shining Mother" that the ltght of her 
mantfestattons are eternally present. 
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Hence the meaning of the verse is: I bow to Her who brings that man, 
who is involved in the quest and deserving of grace, to rest in the 
highest and timeless state which is of the nature of unbroken, complete 
(and) supreme consciousness; who is the Great Goddess because of her 
pre-eminence and is luminous by virtue of being a single mass of 
unlimited supreme consciousness; who is the Supreme Lady and Mother 
endowed with the independant will to produce a very complex creation. 


End of commentary on Verse 2. 


But not only that. In order to demonstrate that She is inclined to 
bestow various stddhis,®* He says: 


3. EVEN BY THE PERFECTING®2 OF ONLY ONE SYLLABLE, MAN 
--VIES WITH THE SUN, TARKSYA,®* THE MOON, KAMA, SANKARA,®5 
FIRE®® AND VISNU. 


The meaning is that: by means of the ritual practice concerning the 
individual syllables (which will be spoken about later), man is vying 
with the sun etc. and becomes their equal with the utterance of merely 
this one syllable - the Vagbhava etc..®? 


As He says: 


"Then, Oh Queen of the Gods, one becomes like another 
Vainateya. "88 (4:48) 


82. See footnote 63. 

83. I.e., by medttatton upon and constant repetttton of the mantra 
AIM. 

84, An eptthet of Garuda. 

85. An eptthet of Siva. 

86, T.e@., Agnt. 

87. The Vagbhava ts a monosyllabte mantra of great importance whieh 
will be discussed later. It ts so efficacious that tt ean grant 


stddhis which allow man to exeretse superhwnan powers. 


88. Vatnateya" ts an eptthet of Garuda. The actual verse reference 
ts VT 4:48, not 4:45 as gtven tn the Sanskrtt text. 


And, 


And, 


And, 
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"Then, Oh Goddess and Mistress of the Gods, amongst 
libertines and those who esteem themselves in the art of 
erotic love, the sadhaka becomes more of a frustration 
than the (god) Kama." (4:38) 


“One is looked upon as Trinetra by the hordes of spirits, 
ghosts, demons (and the groups of entities) that assume 
the forms of countless dakints,*®* malignant spirits, 
diseases and misfortunes." (4:50) 


",..the excellent sddhaka is seen to resemble a flaming 
fire amidst the entire host of yogints."% (3:19) 


And also, 


89, 


90. 


Os 


"The Lord Hari assumed the form of Trailokyamohana after 
having first worshipped this vtdy& (called) Tratlokya- 
mohint, "91 (4:67) 


"Dakints are semi-divine female spirits whose powers are 
often of a malign nature. They are satd to have evolved 
from the seven (sometimes eight) Ma@trkas Brahmt ete.. 

These "demonesses" are of constderable tmportance tn Tantrte 
Buddhtsm. 


See footnote 10 for a definition of "yogints". The referen- 
ce to thts verse is gtven as "3:50", but tt actually occurs 
at 3:19. 


A "vtdya" ts a femtntne mantra. The fifteen syllable mantra 
(of whteh a one-third part ts known as "Vagbhava") ts here 
referred to as Tratlokyamohint and tt ts only after having 
worshtpped thts mantra that Visnu assumed the eptthet of 
Tratlokyamohana - the "charm of the three worlds". At 

least such ts the Tantrte explanation. 
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The sun and moon are understood in the reference to “fire” and "Kama" 
and are (therefore) not mentioned separately.%2 Also, from the use 
of the plural number a prime meaning can be taken that also includes 
the Lord of Speech etc..% 


"He too becomes eloquent like another Vdcaspati." (4:26) 


So by inferring the Lord of Speech at this point it should not be said 
that it is without foundation or irrelevant, rather, ~ in line with the 
rule "ka@ridakiismarida" ,9* what advantage is there in naming the fruit/s 
{that come) in propitiating the triple cakra when what is under discuss- 
ion has to do with the fruits effected by the syllable only? > 


Since it is said that: 


"Fire has ten parts and the sun has one hundred (times) ten 
rays. 

The moon delights the world?® and Garuda destroys the ten kinds 
of poison. 97 


92. The five quotations from the VT quoted above are in support of 
the main Verse 3 whtch menttons seven entittes wtth whteh man 
ean vite. The sun and moon are not gtven addtttonal sertptural 
corroboration by Jayaratha because they can be tneluded under 
the headings of "ftre" and "Kama". 


93. The tdea seems to be that the anumeratton of all the detttes tn 
Verse 3 ts ttself tndtcative that the Lord of Speech is 
tmpltett amongst them especially as the verse has to do wtth 
the importance of the Vagbhava syllable. 


94. Ltterally: What ts the use of discussing the frutt (marrow) 
when we're still on the stem of the plant?" 


95. For the reason that the matin verse refers to the mastery of one 
syllable only and not of the whole vitdyG@/cakra. The lordshtp 
of Speech can be discussed later. 


96. The elasstfteation ts not so far tdenttfied, but tt would 
probably be a ltterary reference to the ten ways tn whitch the 
moon ts satd to "refresh the earth". 


97. In Chapter II of the Kalpasthdna, Susruta menttons the ten 
places where potson ts located. He calls tt "sthavara visa". 





98. 


99. 


100. 


101. 


102. 


103, 


104, 
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Also, Kama has ten States?8 and the Lord of Speech is 
connected with the branches of knowledge. ??2 

Sambhu is the Lord of the Ten Quarters and in his tenfold 
(nature) the one hundred Rudras are incorporated. 

There is Vignu and his ten avataras, and Brahma who is the 
creator of the diverse elements of the earth. 1° 

(Although the pair Brahma and the Lord of Speech are not 
explicitly mentioned, they are to be inferred here.) 1°! 
Having worshipped the three cakras whose impelling activities 
are in the forms of ten, ten and fourteen, 

the three threes herein'°? are attained through the efficacy 
of the personal guru.'°? 

For the three pindas'°* are indeed the essence of the Goddess 
who is the origin of the universe. 

For this reason, the stddhts which are in the pitndas are also 


The "smaradasa" or ten stages of love are: delight of the eye, 
penstveness, longing, sleeplessness, emactatton, indtfference 
to worldly objects, abandonment of shame, infatuatton, swoon 
and death. See Mallinadtha on Meghadiita 90. 


Normally the branches of knowledge (vidyas) are classtfied 
tnto groups of four, fourteen, thirty-three and even staty- 
four. There exists the posstbility that this reference ts to 
the ten "Mahavidyas" - persontficattions of Saktt. 


Brahma may be satd to have ten aspects to hts ecreatton tf one 
takes together the five tammaitras (heartng, touch, form, taste 
and smell) and the ftve mahabhiitas (ftre, atr, earth, water 
and ether). 


Jayaratha has dtseussed above the advtsabtltty of inferring 
the Lord of Speech. 


T.e., the nine references above to fire, sun, moon, Garuda, 
Kama, the Lord of Speech (or Vakpatt), Sambhu, Visnu and 
Brahma. 


The powers which grant one the status of frre, sun ete., come 
through the mantra, but tt ts only the guru who ts eapable of 
actually communicating thts power. (The use of "dha@ma" here 

ts uncertain...tt generally means "house, family members etc.) 


Generally speaking the word "ptnda" means ball, a lump, a 
roundish mass (of food) ete., but here and below tt means a 
syllable "eluster" which ts dtfftceult to pronounce being 
mostly composed of consonants. The ftfteen syllable mantra 
of the Goddess is made up of three ptpdas known as Vagbhava, 


Kamaraja and Saktt. 
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said (to be found) in yonts." 195 


The reasoning given for the above-mentioned ten divisions etc. and for 
the conjecture on the "yontta" of the Goddess because of her essence as 
the three ptndas is not coherent. This is all rubbish and whatever are 
these eminent people talking about? 

In speaking about the seven that begin with the "sun", the sevenfold 
qualities of "brilliance" and "strength" etc. should not be applied 

(to them) because the (sun, fire etc.) are the origin of other appro- 
priate attributes and because it is irrelevant. In that connection: 


"The seven most excellent gunas are: brilliance, strength, 
graciousness, form, knowledge, purity and zeal on behalf 
of others." 


Here an artificial association (of ideas) is produced because without 
ample (evidence) and logic, the facts (are made) to rest on the order of 
the sun etc..1°& Let's drop this subject. 


On this matter (of the main verse) others have said: 


"The two vidydis - one of a single syllable and the other of 
three syllables - are what I mean by the expressions 
"kalahallola" and "sun, Garuda etc.".'°’ 


108. In thts quotatton probably the same commentator as before has 
made eonnecttons between the vartous elements of the main verse 
and the Srtcakra saying that they each have ten, or multiples 
of ten, or fourteen aspects whtch thereby connects them wtth 
the two ten-spoked and the fourteen-spoked cakras. As before, 
Jayaratha does not approve of reading so much tnto the matn 
verse. 

There ts a play on the word "yontta" to tndicate that super- 
natural powers are also attatnable by the ritual worship of 
the female sexual organs. 





106. Jayaratha does not think that these seven qualtttes should be 
duly applted to the sun, ftre etc. as the same or some other 
commentator has done. dJayaratha objects because he says that 
the sun ete. are symbolic of more than any stngle attrtbute. 


107. The stngle syllable mantra referred to here ts "AIM". The 
three syllable vidya/mantra is probably "AIM KLIM SAUE”. 


Ivo 


And so on. Trying to be victorious like in the Vigvamitra analogy 7¥8 
(and) establishing a new creation made up of v@eya and vaeaka, the 
letters ka, ha, e, ka, ma, 7, ha, ka, Ja, ra and 7 are (said to be) 
represented by the words "sun" etc. in due order. It is also said 
that there is an indirect allusion to the chief of mantras here. 199 
Let us not get involved in either rejecting or accepting these 
matters. What can we say? Shall one get angry with this pious man 
when commentators also regularly deduce mantras in this way?110 
Enough consideration of what ought not to be under consideration! 


4 


End of commentary on Verse 3. 


She (the Goddess) not only concerns herself with sGdhakas, but She 
animates this entire world composed of moving and stationary (beings). 
He Says: 


4. I GIVE HOMAGE TO THE QUEEN OF ALL - THE GODDESS 
WHO IS THE SACRED ALPHABET OF GREAT SPLENDOUR, 
(AND I GIVE HOMAGE) TO THE TRIPLE WORLDS BEAUTIFIED 
BY THE MOONLIGHT OF HER SYLLABLE. 


As has been said in the scriptures: 


"Oh Yajnavalkya: What light does man have when the sun 
and the moon have set? ‘The light of speech, Oh King’ 


said he." (Bre WU, 42355) 
108. "Visvamitra making vietorious" ts an adage (jispikurvat 
Visvamitranydyena) and the implication here ts that Just 


as Visvamttra trted to create a new universe and fatled, 
so this unidenttfted commentator is also trying to create a 
new world of meanings and allustons. 


109. An allusion to the fifteen syllable mantra "KEILHRIM 
| HKHLHRIM HSKLHRIM" 


110, In facet, as will be seen below, there do exist cryptte 
ways for transmitting mantras in which "fire, sun ete." 
stand for particular letters of the alphabet. What 
Jayaratha appears to object to ts the use of thts method 
in the context of the third verse of the NSA, 
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A former teacher has also said: 


"With the departure of Speech (from the body, man) is seen 
to be as unconscious as a block of wood. 

She it is who is the consciousness of all beings involved 
in the round of rebirths and She exists (both) inwardly 
and outwardly." 111 (Va. Pa. 1:128) | 


And, 


"If the light of that which is called sound’'? did not shine 
as far aS samsGra this entire threefold world would turn into 
blinding darkness." (Kavyddarsa, 1:4 by Dandin) 


That is how She is (and) because of (her) greatness, “this Self is 
continuously alight". In this view, her brightness is not like that of 
lightning etc. (which comes) in sporadic flashes, (but) is an issuing 
stream of unceasing form shining with the glory that comes from the 
illumination of consciousness. 


"What fresh manifestation can serve as proof for the primeval 
pramatr’13 whose nature is ever shining’'* and inheres in 
every thought process?115 (I. Pra. 2:3:16) 


According to this maxim, because proof does not apply to a sphere in 
which the matter in hand has no precedent, She is from the very 
beginning the self-evident Supreme Sakti and Mother known by (her) 
original title of Mahdtripurasundari. 


Lid; I.e., tn the consectous thought processes and tn extertor sound. 


112. "Sound" ts here used in the bibltcal sense of "word", t.e. 
ereative sound. . 


113. See footnote 46. "Pramatr" ts here conceived of as the 
"supreme expertencer" ~ the God or Goddess of eternal itght. 
Tite, I.e., ts ever "pure consetousness". 


116. The extstence of the Absolute ts beyond the proof of setence 
or logte chiefly because that which ts to be proved (supreme 
consctousness or the supreme experiencer) constitutes the basts 
of the process of proof (consetous thought). 


l// 


“The Supreme Lord is the highest soul of even those 
means of knowledge which propogate the life of existing 
things." . (Tan. 1:55) 


Therefore in accordance with the (main) verse, the meaning is that 

"I give homage", i.e. I merge myself in "the Goddess" who is "queen" 
because She gives life to all things which fall under (the categories) 
of prandtr, prameya, pramana and who is addicted to sportive play 
because of her nature as the variety of prama@taras,116 


End of commentary on Verse 4. 


So this threefold universe has arisen because of the presence of this 
Supreme Sakti and it is animated (i.e. established) by Her. 
To demonstrate that She is also the (world's) refuge, He says: 


5. I GIVE HOMAGE TO HER WHO IS THE SACRED ALPHABET 
AND ON WHOSE LETTERS THE THREE WORLDS FROM BRAHMA 
TO THE LOWEST INFERNAL REGION''7 ARE THREADED AS 
ON A GREAT STRING. 


The meaning of the verse is that Brahmd's egg and the infernal 
regions are (part of) the Sakti sphere''® which shines everywhere. 
Its outcome is the triple world made up of the moving and the 
stationary in the forms of existence, existence-non-existence and 
non-existence'’2 (and) whose letters are the great thread which 


iI. Although the quotation from the Tantrdloka uses the word 
pramana with tts ltteral meaning of "correct notton, evidence, 
means of knowledge" etc., the reference seems to be to the 
pramataras who may be satd to be the subjects or agents 
through whitch the Goddess playfully explores/expertences the 
infinite range of being. The pram@taras of the verse seem 
to be those whtch belong to the pure (suddha) sphere of 
ereatton, but the commentary makes tt clear that all 
expertencing subjects are manifestattons of the Goddess. 


UT. "Kataha" ts the lowest infernal region supposedly shaped 
ltke a cauldron. 


118, There are four spheres: Saktt anda, May& anda, Prakrti 
anda and Brahm& anda. The spheres are one inside the other 


with the Saktt sphere betng the outer and most comprehensive 
one. 


119, "Extstence, extstence-non-extstence, non-extstence" are 
expressions destgned to transcend the mind's limited 
econeeptton of what "betng" ts. 
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one can trace'® through everything. In the verse, "threaded" means 
"strung together", (i.e.) remaining linked together with Her as the 
backdrop.121 (The meaning of the verse is) that "I give homage to Her 
etc. who is the sacred alphabet" .122 


"Oh Goddess! She who is the alphabet is endowed with 
supreme splendour (and) everything from the brahman to the 
three worlds is pervaded by Her." 


And, 


“Thus origination is through sound (and) all moving and non- 
moving entities are pervaded by it." 


To explain this threading of the world through letters in another way, 
He has said: 


6. IT CAN BE SEEN THAT EVEN NOW FROM THE BRAHMA SPHERE TO 
THE LOWEST INFERNAL REGION THE UNIVERSE HAS ORIGINATED 
IN THE TRIANGLE WHICH IS THE ELEVENTH SUPPORTING SEED. 123 


120. Literally: "follow"; Skt.: "anugama". 
121, The Sanskrit word used here ts "bhittt" meaning "sereen", Not 


confined to Sakttsm or Kashmir Satvism, tt ts an expresston 
frequently used to desertbe the way tn which the Goddess serves 
as a medtum or baekdrop for phenomena whtech only appear to be 
separate and unrelated. 


122. All levels of creation are comprised in the alphabet and exist 
as her syllables with the Goddess permeating them as a string 
threads through a necklace of beads. 


123. I.e., the letter "e" or in Devanagart and TW in the 
arad@ scrtpt. This letter ts considered to have the shape 
of a downward potnting triangle ttself symbolte of the yont 

or female genttal regton. 
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7 & 8. I BOW TO HER THE GREAT GODDESS WHO IS THE CLASSES 
OF TETTERS: A UK MOM ET Ca PIS he UR. pe ys 
AND "S$"; WHO ABIDES IN THE ELDER LIMB, THE ARMS, 
HEART, BACK, HIPS AND FEET; WHOSE FORM IS SUPREME 
BLISS; WHO IS THE ABSOLUTE AND THE RELATIVE AND 
THE OPTIMUM SUPPORT THROUGH THE DRAWING OUT OF 
THE LETTER "I". 


The "Her" under discussion is the Mother and great Goddess Bhagavat? 
who because of (Her) greatness is shining through consciousness 

(as just recently described). She has the nature of the first 
letter’?* due to the predominance of cit saktz1?5 (within Her). 
Since the scripture says of consciousness that "bliss is the form 

of the brahman", it has been said that "consciousness does not exist 
except in the form of bliss", therefore, "She is (also) the embodi- 
ment of bliss", "the essence of the second letter'26 due to the 
predominance of bliss saktz." So, due to the fitful state of 
consciousness and bliss, (and) because there. results that reflection’2? 
which is essentially the desire to create, She is the “optimum 
support" through the extraction of the third btja'?® which is the 
letter "i" and of the essence of Icchd saktz. That is to say that 
She is the support par excellence because of her involvement in 
causing the entire world to appear. Hence, because She abides’? in 
Sakti states,’1” She is the absolute and the relative and I bow 


124. T.e., the letter "G". 
125, I.e., consetousness energy. "Cit saktt"” ts particularly 


applicable to the Stva aspect of the supreme being. 
126. I.e., the letter "@" symboltzing "Ananda" or bliss. 


127, "Reflection" in the sense that Sakti represents the self- 
awareness of Stva which ts a kind of self-reflection, or self- 
consctousness. These two poles of Stva and Saktt postt a 
state of potentialtty or creative destre whitch ts Iecha saktt. 


128, Literally: "seed". 


129, There appears to be a mistake in the Sanskrit text. Read 
"adhtsayttaya" as corrected. 


130: I.e., tn the states of eit saktt (a); Gnanda sakti (G); 
tech& saktt (4); gndna sakti (t) and krtyG saktt (u - relating 
to ummesa). 
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profusely to Her whose nature encompasses them.131 Thus, due to the 
(Icchd saktt's) predisposition to create: 


"Absolute (consciousness) and bliss consciousness joined 
together in Iccha saktz¢ (form) the triangle. 

They have said that its delight in creation (makes) it 
beautiful." (Tan. 3:94) 


According to this (verse) the eleventh letter’? is indicated by the 
combination of these three seed letters.143 


"It is said that with its three angles - Icchd, Jnana and Kriya - 
the “triangle is the yont" which is a secret mandala abiding 
on a higher plane."134 | 


The meaning of the statement is that "supporter" indicates that it is 
the support of creation whose seed syllable is the letter "e" which is 
the triangle made up of Icchad, Jnana and Kriyd. So this entire universe 
from the earth up to Sakti has arisen from a common basis (which) even 
now and at all times (not just occasionally) is seen and considered by 
all (to be) of that form because of its unconditioned state. And there 


131, The commentator ts making the points that the essence of ett 
sakti or pure consctousness ts the letter "{". However for 
consetousness to be complete, the expertence of eonsetousness 18 
needed and it artses tn consetousness betng consctous of being 
eonsetous. In other words, cit saktit (&) makes a distinetton tn 
ttself which produces a self-reflection or another short "a" 
vowel. The combtnatton of two short "a" vowels produces the long 
"a" vowel whtch represents the bliss which comes of self-aware- 
ness. The bitss artstng from the two "poles" inherent tn self- 
consetousness ts mantfested in the destre to create. Thts wtsh 
to ereate ts personified as Iech@ saktti and the letter "i" ts of 
her essence. The text ts saytng that the "drawing out" or evo- 
lutton of this letter "*t" 7s the essence and support of creation. 








132, I.e., the letter "e"". 
133, The vowels "a" (Long and short) combtne with "i" to form "e"" 
134, The use of _otyat” ts ambiguous here. Usually meaning "atmos- 


phere" or "sky", tt ts probably a reference to the Sahasrara. 
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is no part of this world which is not governed by these three saktts. 
No task, dramatic denoument or skillful matter can be executed (without 
jt being) desired, conceived and acted out. The whole world is my 
witness on this matter. So, according to the statement of the 
Sritantraloka, it means that She is upholding what is in her possess- 
ion through the eight specified classes of letters ("a", "k", "c" etc.) 
which have their origin in the primary letter ("a"). 

By (the phrase) "the elder limb" is meant the head implying its three 
parts of crown-lock, forehead and spot between the eyebrows. 135 

By "arms" is (implied) the throat which is at their root. Repeating 
the word "heart", the words "back of the heart" mean the navel. 136 
"Hip" refers to the genitals. 


As the commentator says: 


"The eldest limb is the crown-lock, forehead and spot between 
the eyes. The throat is at the base of the arms. The heart 
is the heart; what is behind it is said to be the navel. 

The hip is the genital area and, in the order of nydsa, ‘3? 
the foot is that which is low down."138 


End of commentary on Verse 8. 


136, The crown-lock, the forehead and the spot between the eyebrows 
are constdered to be the three most tmportant parts of the 
head. 


136, The matn verse cttes the word "heart" only once, but tt should 
be repeated to refer to the heart itself and to that whtch 
ts at the "back of the heart", t.e. the navel. 


107. "Nyasa" ts a Tantric ritual tn which mantras are placed on 
vartous parts of the body. 


138, Here the expresston "tathahakah" needs to be emended stnce 
"tatha hakah" or "tatha ahakah" give no obvtous meaning. 
Dr. G.K. Bhat has suggested that the text read etther: 
"tathahatah padah" or "tathaddharah padan". In the context 


the second alternattve seems better. 
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Thus, even by the gods She cannot be conceived of and to establish this 
He has said: 


9. EVEN NOW THE GODS DO NOT KNOW THE SLIGHTEST THING ABOUT 
HER FORMED AND FORMLESS NATURE - WHO SHE IS, FROM WHOM 
SHE COMES, FROM WHERE AND HOW. 


10. I GIVE HOMAGE TO HER WHOSE NATURE IS “AH#AM"'39 AND THE 


IMPERISHABLE "KSA" CONJUNCT OF LETTERS;14° WHO IS SWAYING 
IN THE VAST WAVE OF KULA KALAS‘’** AND WHO IS BEYOND THE 
TURMOIL. 14? 


"Gods" refers to Brahma, Indra, Upendra etc.. By "slightest" (is meant) 


not even a little. How can it be {possible for) one to speculate on the 


four variants’*3 relating to essence, cause, field of action and purpose 
(Who is She? From whom? Where? Because of whom?) with respect to Her, 
(when) her nature is formless non-existant being? It means that even 


now (gods and men) are unable to comprehend her way of functioning which is 
(wholly) dependant on Herself. As for her nature as "I": 


139. 


140. 


147, 


142, 


143, 


The word "ahan" means "I", but tt also represents the entire 
alphabet as the word begins and ends wtth the first and last 
letters of the alphabet. Therefore tt ts doubly symbolte of 
ereation for tt sums up the span of creatton as symboltzed by the 
alphabet, and tt stgntftes the "I-ness" or self-awareness whtch 
ts the preconditton for creatton. 


The Goddess ts of the nature of "aham" and the whole alphabet 
symbolizing the totality of betng. Wtthin that scope She ts more 
spectfically the dynamite gaktt immanent tn the untverse. "Ka" 
therefore symboltzes the first manifestation of the universe 

and "sa" (or "ha") ts the last. The two letters form the 
eonjunet "ksa". 


See Part II and the "Introd. to the Philo. of the Texts". 


"Olija" ts the churning stiek. Although She ts responstble for 
the ocean of phenomena which She ts churning up, She ts essen- 
ttally undtsturbed by tt. 


"Vikalpa" usually means "alteration, permutation, modification" 
ete., but in this context tt refers to a classtficatton in the 
phtlosophy of Kashmir Satvtsm. 


144, 


148. 


146, 


147, 


148, 
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"She (Sakti) rests in the anuttara’** in which the whole 
universe is withdrawn. 

This universe is within Sakti conjoined to the anuttara state. 
That which is Existence is "in Her" enfolded by the 
omnipresent one,145 

All that shines is in consciousness, indeed, is also there 
because of consciousness. 1*6 

This triad brought into conjunction'*’7 as the result of the 
joining of the pair is the one supreme form of Bhairava of 
the nature of "ahap".148 (Tan. 3:207) 
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The word anuttara has been left untranslated because tts 
usage ts very spectfic to thts text. Generally it means 
"chief, excellent ete.", but here particularly refers to the 
letter "a" symboltsing Stva. 


In thts context Sakti is the letter "ha" and the "omntpresent 
one" ¢s anuttara - "a". 


"Samvittau" = tn consctousness = tn the pramaty; "samvida" = 
an eye eee ee * - 7 ——— 
by means of consctousness = pramaya; "vtsva" = the objects 


of consetousness = prameya. 


Literally: “gone tnto close contact"; Skt.: "samghattatan 
gatan". 


Thts ts a dtfftcult verse. One tmportant aspect of tts 
meantng ts that wtthout the subjective ego (I-awareness pole), 
the objecttve pole of the untverse cannot extst. Secondly, 
"ahan" or "I" ts the Goddess and all aspects of expertence/ 
ereatton; but the Skt. word "aham" also sums up the 

alphabet = creatton stnee tt begins wtth the first Skt. 

letter "a" and ends wtth the final Skt. letter "ha". 
('m" = bindu = transcendence.) The alphabet as a whole 
symbolizes the manifested Saktt, but within tt there are still 
Stva-Saktt aspects. Anuttara ts the first letter implying 
all others because tt ts the initial simplest utterance .- 
As such tt represents Stva. The last letter "ha" represents 
Saktt because tt ts the final "evolute" of the alphabet 
(t.e. ereatton) and being at the oppostte pole from Stva 
("a"), tt ts espectally Sakti. But Stva = anuttara = "a" 

is always tn "ha" = Sakti. This ts because the short vowel 
"a" ¢s always tnherent tn all the spoken consonants. 

The "ha" evolving from the "a" and the "a" always present in 
the "ha" represent the Stva-Saktt patr in tndtssoluble unton 
like binary stars in perpetual orbtt around one another. 
Although apparently separate and at oppostte poles for the 
purpose of creation, Siva is in fact always with Sakti, and 
Saktt with Siva. By saying that the Goddess is "ahag" tt 
means that She extsts with the pure Siva consetousness as 
self-consetousness and the untverse whtch presents ttself to 
consetousness - all part of the state of betng "I". 





Ha WT 
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The expresston "sanputtkarana probably has a double meaning 
tn the context of this_verse. In the word aham, the 

asptrate representing Saktt ts enfolded by the "a" elements 
representing Stva. Secondly, the phrase has a technical 
sense referring to the pranayamte process in whtch consetous- 
ness ts ratsed to the Sahasrara where the unton of Stva and 
Sakti takes place. ("Varahopanigad", The Yoga Upantgads, 

p. 441) It ts a three stage practtce tnvolving alternate 
tnhalations and exhalattons between right and left nostrtls. 


The Italtan translatton of the Tantraloka (Abhinavagupta, 
Tantratoka, Classtet delle Religtont, Luce delle Sacre 
Serttture [Turin: U.T.E.T., 1972], p._143.) suggests that 
the mantra SAUR ts tnvolved tn sagputtkaraya. This ts 
posstble as SAUH ts called the "heart mantra". The element 
whteh rules the heart ts wind (vayu) - hence breath. It ts 
well known that the breath ts always repeating the ajapa 
mantra "so 'ham" meantng - "I an tt". The mantra SAUH may 
represent a condensed form of the pritnctpal elements of 

"so than" (stotath) which may account for tts tnvolvement 
tn the ratsing of consctousness to the state where the "I" 
and the untverse become one. 


This verse contatns both abstruse Tantric philosophy and 
symbolism as well as referring to the esoterte practice of 
sayputtkarana - all of tt in highly condensed form. 
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And so on. According to the reasoning put forward, She is the single 
form of experiencing subject constituting the reflection of "I"149 by 
means of a method of abridgement resulting from all the letters being 
condensed by taking the first and last letters.15° There is no 

"Who is She?" type of consideration as to her identity. How can.there 
be any fixed opinion as to her being or non-being? 

Now, it may be urged that: “Her definitive form is fixed by means of 
the forty-nine letters. Let the conception of the Goddess be fixed in 
that form." But this cannot be, as She is the form of the “imperish- 
able 'kga' conjunct of letters". The imperishability comes from the 
abiding in her own essence which has the nature of the absolute and it 
means that as regards the "ksa" conjunct, She is its form also.151 

For the "ksa" letter simultaneously refers to all the letters of the 
alphabet be being essentially an abridgement of the letters "ka" to 
"sa" which stand for anuttara and vtsarga.1>* Furthermore, as has 
been said (already), no certain opinion can be formed as to (her) 
definitely being or non-being because of the multiplicity of her form 


149. The concept of ego as a centre of consctousness wtth tts self- 
awareness as "I" may help tn the understanding of pramatr 
as subjectivity. 


150. The abridgement of the letters of the alphabet (a to ha) ts 
"T" (aham) tmplytng that self-awareness ts the foundatton for 
the extstence of the untverse represented by the alphabet. 


151. Exeluding "1" and "th" there are fourty-nine letters in the 
Sanskrit alphabet. However, as the text expltcttly states 
that She ts also the "ksa" conjunet of letters (which brings 
the number to fifty), the differing optnton etted cannot be 
correct. 


182. "Ka" ts the first of the consonants tn Sanskrit and tt 
therefore can also represent the absolute - anuttara. 
The letter "s" ts regularly substituted by vtsarga. 
Visarga ts a semt-asptrated "ha" and "ha" in tts turn ts the 
last of the consonants. So "ksa" represents another combt—- 
nation of the "first" and the "Last". In additton, the 
etymology of visarga gives it the double meaning of creation 
(what has been emttted) and for these reasons the "kga" 
eonjunet also symbolises the absolute and the relative. 


186 


(represented) by the individual letters etc..153 Also, her cause can- 
not be determined because She is "“paraulija". “Parag means "full" which 
is what She is. "Olt" means “ovalli"'154 which is that absolute 
knowledge which belongs to the umwnant state’>> where all the operations 
of the mind are transcended. 


For this reason, 
(She is) "...the first born from the first". (4:4) 


According to a point of view to be discussed later, She has arisen from 
Siva who is established first. It is implied that He also cannot be 
conjectured upon because his nature is without distinctions. 


The sphere of activity (at this highest level) is also (inconceivable) as: 
"The kula (state) is called the one without a name." 


Like a wave in the ocean, She is bobbing in the very highest conscious- 
ness that is the nameless kala of kula nature. There, without being 
separated from it, She takes her ease and "shines" in the way that has 
been mentioned before. By thus abiding in all these various forms, She 
has no definite purpose. So why this search (for definite knowledge) 
when the Goddess is only intent on disporting Herself by assuming the 
variety of forms? 


183, This passage throws ltght on exactly what Jayaratha means by 
"being" and "non-being". He uses the word as though "being" ts | 
that which has attributes and "non-betng" ts without them. This 
rather vague use of the term "being" may be understood tf one 
grants that existence ts always percetved by man via tts attri- 
butes or forms. 


164, "Ovallts" are a class of divintties worshtpped tn connectton 
with Kaultsm. (Rastogt, The Krama Tantrtcism, pp. 64-65.) 
According to Jayaratha they are of the htghest order. 


155. "Unmant" ts a reference to the supreme level of consciousness on 
the verge of the Absolute according to Kashmtr Satvtsm. 
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As the scripture says, 


"There exists no desire in Siva and no desire in Sakti 
either. 

The Supreme Lady has arisen as a result of Siva's very own 
nature." 


Such is the Supreme Sakti to whom I give homage, i.e. merge into and 
who is referred to by such words as “alphabet" etc.. That is the 
meaning. 


End of commentary on Verse 10. 
(The Lord) now alludes to the method of pa#jz 156 by saying: 


-11. I WORSHIP HER IN WHOM THERE IS THE PRESENCE OF THE 
EIGHT MOTHERS DUE TO THE ARRANGEMENT OF LETTERS INTO 
CLASSES, AND WHO IS THE QUEEN OF THE EIGHT GREAT 
SIDDHIS WHICH ARISE FROM (THOSE) EIGHT CLASSES. 


By "Her" is meant Bhagavati who is the alphabet from whom the eight 
great and unlimited stddhis, (specifically Anima etc.), arise 
because they are in essence parts of Her - like the eight classes of 
letters. I "worship" the one who is entirely disposed to bestowing 
these (stddhis) of which (She) is the "queen" (and) of whom (it is 
said): 


"She is connected with the eight deities'>” by means of 
the arrangement of letters into classes." (1:60) 


In accord with a view that is to be discussed later, the meaning is 
that: there is the presence of the eight mothers VaSini et al as a 
result of (Her) being the origin of the various stddhis (Anima etc.) 
and by referring to the class arrangement of letters. Although not 
actually distinct from Her, it is as if they were distinct, and have 


156. The basis for puja ts the Sricakra with tts ntne component 
tndtvidual cakras. 


157, From the Tantrie viewpoint, the alphabet shares in the divine 
nature therefore the eight classes of letters are personified 
as the detttes Vasint etcetera. 
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become (her) inner limb attendants15® manifested as the first outer 


eakra deserving of worship.1%9 
End of commentary on Verse 11. 


In this verse, by the mere mention of the eight (that begin with 
Vasini), there is really an introduction to the garland (like) order 
of worshipping all the cakras because of the association of the eight 
stddhts with the whole cakra that is to be worshipped. So new because 
of its chief importance, (the Lord) also hints at the piija@ arrangement 
for the "root" triangle. 


12. I BOW TO SRITRIPURA - THE TREASURE HOUSE OF THE FOUR 
AJNAS'® WHO DWELLS WITHIN KAMA, PORNA, THAT WHICH IS 
CALLED BY THE LETTER "J" AND THE SRIPITHA: 


"Everywhere in this (text) the word "aham" signifies 
nothing but consciousness." (Tan. 1:132) 


According to precept, the essence of the Supreme Self being in the body 
etc. as one mass of consciousness, (She is) "SriTripura" (of the charac- 
ter that has been discussed and is to be discussed) designated by the 
word "mother"?®t (and) in our doctrinal school by the celebrated title 
of SriMahdtripurasundar?. Due to her gracious ordinance's? (also abid- 
ifig constantly in the four ptthas located in the quarters beginning with 


158. As a whole, the Sricakra is the embodiment of the Goddess and 
tts component parts are her limbs wrth the prestding deities 
serving as attendants to the Goddess. These eight detttes 
are _Vasint, Kamesvart, Modint, Vimala, Aruna, Jaytnt, Sarves— 
vart and Kaulint. 


159. The inner part of the Sricakra ts composed of bindu and the 
tmner triangle. The first of the "outer" tndtvidual cakras 
ts the cakra of etght trtangles (etght spokes) calle 


Sarvarogahara. 
160. The reference to the four "Zjnis" ts to the four yugas which 





correlate wtth the _four anetent ptthas. The Satya yuga = 
Uddtyana or the Sripttha; Treta yuga = Purnagirt; Dvapara 
yuga = Jalandhar and Kalt _yuga = Kamaripa. 


161. Also having the meaning of "alphabet" as indicated above. 


162, The Sanskrit reads "4jna@" whitch ts translated as "ordinance" 
sinee a play on the word seems to be intended here. 
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the east), She is a "treasure house" meaning that She is like a 
treasury - a world of abundance because of the (four G@jnds) fading 
away under the influence of time (and being) renewed over and over 
again principally by means of the various stddha yoginz7s.1§3 It is 
said: 


"Oh Kardld: Oh Lovely One. When there occurs a pause in 
the descent of knowledge due to a defective understanding, 
the outpouring will continue by means of your 4jnq. " 


So the meaning of the verse is that: I praise Her who, because of 
her benevolence towards the whole world, eternally abides in 
Kamardpa etc.. 

We pause (here) over the remark that “in this verse there is also 

an indirect indication of the pija arrangement in the eighth and 
ninth cakras".... In as much as by others every word is explained 
and expounded with a baseless meaning adduced through poor thinking, 
with all these (people) of little learning also saying (such things) 
as: “one can understand on one's own"..., “it's been ignored"”..., 
"another's unrefuted opinion should be accepted"...(and) "learned 
men must not suppose that whatever word is said in reply is wrong 
(just) because it is irrelevant to the particular subject under 
discussion and will result in merely increasing the length of the 
text"..., it is not our intention to get side-tracked here,'®* but 
rather to have (the idea)’®> recognised as fallacious by stating our 
emphatic opposition to it. (So,) enough of this rambling on: 

We speak of the subject under discussion. 


End of commentary on Verse 12. 


163, The Goddess ts a treasure house because through the agency of 
the stddha yogints, She dispenses creation over the course of 
the four yugas. Gradually the yugas lose thetr divine 
tmpetus and when the final phase ts reached in dissolutton, 
the Goddess onee agatn re-tntttates the cycle. Each phase 
ts correlated with a particular loeatton or pttha demons- 
trating the twin aspects of space and time in relatton to 
the creattve process. 


164, Itterally: "out of place"; Skt.: "asthane". 
168, The tdea to whteh Jayaratha objects ts that the verse hints 


at the puja arrangement for the eighth and ninth cakras. 
He takes this as an example of the addled thinking that 
persists tn reading more into the verse than ts actually 
tntended. 
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Thus having announced the Tantra with an introductory eulogy, 

(the text) sets about the exposition with the words, "the blessed 
Goddess said". In order to satisfy the desire to know what She did 
say (the text) states: 


13. OH MY LORD: ALL THE MANTRAS HAVE BEEN REVEALED TO 
ME BY YOUR LORDSHIP (AND ALSO) THE SIXTY-FOUR 
EXCELLENT TANTRAS OF THE MOTHERS. 


14. THE MAHAMAYA, THE SAMBARA, THE YOGINT, JALASAMBARA, 
TATTVASAMBARAKA, OH DEVA, AND THE EIGHT BHAIRAVA 
(TANTRAS). 166 


15. THE EIGHT BAHUROPA TANTRAS,167 THE JNANA AND THE EIGHT 
YAMALA TANTRAS,16® THE CANDRAJNANA, THE VASUKI, 
THE MAHASAMMOHANA , 


16. THE MAHOCCHUSMA, OH GREAT DEVA!, THE VATHULA AND THE 
NAYOTTARA, THE HRDBHEDA, THE MATRBHEDA, THE GUHYA 
TANTRA AND THE KAMIKA, 


17. THE KALAPADA, THE KALASARA, AND ANOTHER IS THE KUBJI- 
KAMATA. THERE IS THE TANTROTTARA,1&9 THE VINADYA, 
THE TROTULA AND THE TROTULOTTARA; * 79 


18. THE PANCAMRTA, THE RUPABHEDA, THE BHUTODDAMARA, THE 
KULASARA, THE KULODDTSA AND THE KULACODAMANI, 


166. The etght Bhatrava Tantras are: Astt@/igga, Ruruchanda, Krodha, 
Unmatta, Kapalt, Bhtsana and Sarighara. 


Lor. The etght Bahurtipa Tantras are the etght Tantras of the Matykas 
and Stvaditrs. 


168. The etght Yamala Tantras are: Brahmaydmala, VtsnuyG@mala, Rudra- 
yamala, Laksmiyamala, Uma&yamala, shanna a Ganesayamala and 
Grahayamatla. 


169. Take the reading from the "ga" editton given in footnote 1 of 
the Sanskrtt text otherwtse "Nayottara" ts enumerated twice. 


170: Read "Trotulottara" for "Bhrotulottara" as in footnote 1 of the 
Sanskrit text. 


19, 


20. 


21. 


22. 
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THE SARVAJNANOTTARA , OH DEVA, AND THE MAHAPICUMATA, 
THE MAHALAKSMIMATA , OH DEVA, AND THE SIDDHAYOGISVARIMATA 
TANTRA, 


THE KURUPIKAMATA TANTRA, OH DEVA, AND THE ROPIKAMATA 
TANTRA, 
THE SARVAVIRAMATA TANTRA, OH DEVA, AND THE VIMALAMATA 
TANTRA, 


THE ARUNESA, THE MODANESA AND THE VISUDDHESVARA TANTRAS. 
THESE ARE THE SCRIPTURES AND THERE ARE A VAST NUMBER OF 
OTHER TANTRAS BESIDES. 


OH DEVA: YOUR LORDSHIP HAS TOLD ME ABOUT THEM AND THEY 
CONTAIN ALL KNOWLEDGE. 


The Tantra named "Vinddya" refers to the Tantra called VindSikhottara 


But included within all the scriptures are: 


THE SIXTEEN VIDYAS*71 WHICH ARE HINTED AT, BUT NOT 
FULLY REVEALED (IN THOSE TANTRAS), OH LORD OF THE GODS- 


Consequently, 


23. 


24. 


OH SANKARA! I WISH TO HEAR THEIR NAMES AND ABOUT THEIR 
INDIVIDUAL CAXRAPOJAS COMPLETE AND FROM EVERY ASPECT.172 


TOGETHER WITH THE COLLECTIONS OF MUDRAS, MANTRAS AND 
NAMES OF THE NUMEROUS DEITIES. 


At this very point, the Lord Bhairava spoke up in reply. What did he 


Say? He says: 


LISTEN, OH GODDESS!, TO THE GREAT KNOWLEDGE (COMPRISING) 
THE SEA OF THE SIXTEEN VIDYAS THAT 


lvl, The word vidya has a double meaning that can refer etther to 
a goddess, or to her sound equivalent the mantra. 


q72: This verse marks the actual beginning of the "Nityagodast- 
kdrnava" part of the Vamakesvartmatam or Vamakesvara Tantra. 
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25. ARE HIDDEN IN ALL THE TANTRAS. 1 HAVE NOT SPOKEN OF IT TO 
ANYONE. 


Because of the difficulty involved in plunging into (this matter, the 
word) "sea" is specifically employed. On the subject He says: 


THERE AT THE VERY BEGINNING IS THE FOREMOST wiry MAHATRI- 
PURASUNDAR{ , 173 


26. THEN, THE wiTYA KAMESVART AND THE wrryd BHAGAMALINT, 
NITYAKLINNA, BHERUNDA AND VAHNIVASINT, 


27. MAHAVIDYESVARI, DUTT, TVARITA, KULASUNDART, NITYA AND 
NILAPATAKA, VIJAYA, SARVAMANGALA, 


28. JVALAMALT AND VICITRA. THESE ARE THE SIXTEEN WITYds,*74 


The meaning of "foremost" (in verse 25) is "chief". "“Ddti" refers to 
Sivaduti and "Nityd" means that is her name. 


Concerning them: 


28 & 29. TO BEGIN WITH HEAR ABOUT THE GREAT WITYA - TRIPURASUNDARI, 
OH GODDESS: EARTH-SHAKING (POWER) ARISES THROUGH THE 
KNOWLEDGE OF HER. 


It may be objected that out of the blue one begins to talk about the 
drawing out of the cakra when the Lord asserts "Hear about Mahdtripura- 


ru 


sundari". (We reply) that so it seems. Nevertheless, the pre-eminent 
Lady and nitya Bhagavati is the Supreme One who desires to project 


173. The word "nitya" essentially meaning "eternal" ts used tn a 
| Tantrte sense to mean a goddess or sakti. It ts more or less 
synonymous with "vidya", although "vtdya" bears the addittonal 
Tantrie meaning of "feminine mantra". Thts text ts concerned 
with the foremost nity&a - Mahatrtpurasundart. 


174, The nityas are all to be worshtpped from "pratipad" (first 

day of a lunar fortnight) to pancadast and Mahatripurasundart 
ts worshtpped on the sixteenth day. She ts considered to per- 
vade all the other nityGs. There are some who worshtp all of 
the nityads every day giving pre-eminence to a dtfferent one in 
turn. The ariga nityGs are the fifteen and the argt nttyd ts 
Nhat epee The fifteen nityads are also the symbolic 
sum of a combination of the tanmatras. 
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Herself outwardly in the form of the variety (of creation) out of 
her own autonomous’75 majesty, (and) indeed manifests first through 
her essence as "supporter" and "supported". Without a support how 
can there be any outward projection of the activity of the 
supported?176 


The foremost Supreme Lord speaks about the nature of the cakra: 


29. THE SaxTr IS INTERSECTED BY THE Saxrr AND AGAIN 
BY THE FIRE. 

30. AND IT IS ENCLOSED BY EXTENDING DOWNWARDS THE Saxrr 
THAT IS UPPERMOST OF ALL. 


Here, indeed, the triangle which is pointing downward (because it is 
outward facing and oriented towards creation) is called saktz. 

And (the triangle) which is pointing upward is called "fire" because 
it is inward facing and oriented towards dissolution. As the 
scripture says: 


"The five saktzs (are connected) with creation and the four 
'fires' with dissolution."177 


Our supreme guru has also said: 


17s The text reads "svasvantryamahatmyat" which ts presumed to be 
tn error for "svasvatantryamahatmyat". 


176. The Sanskrtt reads "karan" translated as "activity" here, but 
spectftcally meaning "dotng, making", and also "letter". 
Letters or sounds are the qutvalents of the varying aspects 
of ereatton for which the cakra serves as another graphic 
symbol and support. So Jayaratha coneludes that tt ts not, 
tn fact, unreasonable to find the reference to Mahatrtpura- 
sundart serving as an introduction to the drawing out of the 
Sricakra since Mahatripurasundart ts the Sricakra, and it ts 
She who "supports" the created untverse that ts projected 
out of Her. 











177, The Srteakra ts composed of nine interlacing triangles - 
five downmard potnting ones called "saktis" and four 
upward pointing ones called "ftres". 
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"Sakti is the triangle in the form of the letter "e"178 
which faces toward creation." 


"'Fire! is the triangle which points upwards as it is dominated 
by dissolution." 


"The names 'fire' and 'gaktt' denote the two triangles - the one 
pointing up and the other down." | 


And others also say: 


"Inside the circle there are four fires and five saktis. 
Upward pointing and creation pointing...." 


Again, by others wishing to discuss the difference between gakti and 


fire (it is agreed) that: 


"Having divided the boundary (of the square), he should make 
a three-sided geometrical figure with three threads that are 
positioned in the east etc..179 

The figure takes the yont form which is like a triangle with 
its apex extending to the west."1® 


This agreed (method) does not apply here since it is clearly obvious 


that it is intent on illustrating only the making of a triangle. If, 
without any textual basis, this interpretation is forcibly put upon the 


two triangles (one) pointing up (and the other) down, (the commentator) 


does not achieve what he intends which is the description of fire and 


saktt. 


Explanations (of different kinds) can be seen everywhere for 


the words, “bhaga, yont" and "triangle etc.". 


178% 


179. 


180. 


In Devaniigart the letter "e" ts written as“ having the shape 
of a dowmard pointing triangle. In Strada script tt ts T%, 


In Indtan traditton, "east" ts the posttton stratght ahead, or 
at the top substituting for the conventtonal "north" compass 
posttton of the occtdent. 

Nels S 


The verse ts saytng that the trtangle points to the west, hence 
tt ts downward potnting. 
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As the scripture says: 


And, 


"Up to the intersections of the middle, upper and lower 
facing triangles...." 


"One stick by one, the wise man should lay down six (and) 
six lines, which produces yonts that are joined together 
and intersect uniformly. The enclosed spaces are forty- 
nine bhaga'®’ shaped forms."182 


The guru also says: 


"Including the interior triangle, there are said to be 
five; four fires and five saktts." 


"By extending with six lines from near each of the (three) 
angles of all triangles, one gets seven times seven yonts, "183 


In the prior (quote) the down pointing triangle is described with the 
word "tryasra", and in the following one, the matter of the upward 
pointing is also (referred to) with the words "bhaga" and "yoni". 


This has no sense at al1!184 


1616 


1b2. 


183. 


184, 


One of the meantngs of "bhaga" ts "female genttal area" 
having the shape therefore of a downward pointing triangle. 


The reference here ts probably to the ftgure illustrated on 
page 45 of the Sanskrit text and reproduced on p.268 of the 
trans latton. 


See footnote 182, 


Jayaratha has been potnttng out tn how many different and 
misleading ways the words "tryasra, bhaga" and "yont" can be 
used. For example, tt would have been more senstble to have 
used the word bhaga or yont in the first of the immediate 
above quotes (because the tntertor triangle potnts down), 
and to have used the word "tryasra" in the second, as there 
are many upward potnting triangles among the forty-nine. 

To these the words "bhaga" and "yoni" do not properly 

apply. 
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Enough of talking: 


Having drawn the first downward pointing three-angled saktz in a suit- 
able space, lower down one should intersect it by entering crosswise 

through the middle, thereby producing the 
enclosing these two saktts (which are interlaced and have the apexes of 


‘root" triangle. And again 


their triangles in the same direction) with an upward facing fire 
triangle which is (placed) at a slight distance from the apex of the 
"root" triangle.18> 


“In the middle of the cakra, he should duly worship the four 
in the order of west, north, east and south." 18& (17:759) 


(Thus) having enclosed according to a method that will be (entirely) 
explained, (it is said that) "from the inside crosswise intersection of 
the lower saktz come three angles; from the upward moving-one inside 
(it) extending on and through the intersecting points'®’ are produced 
the two angles on the sides of the upper saktz, and one gets the upper 
angle by extending and joining together. (In this way), the inner 
triangle and the eight-spoked (cakra) made up of two saktts and one fire 
come about." Such is the explanation for making an eight-spoked (cakra) 
in the form as outlined by the great guru: Are we to be made laughing 
stocks by certain frauds who, (unable) to directly perceive the more _ 
irregular grammatical constructions made by others, are joining words 
with words neglecting to get rid of the improper word constructions? 


/ Z 2 
186. 
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186. With the drawing of the third trtangle, the four points of the 
compass are clearly itndteated. The four to be worshipped in 
the root trtangle are Kamesvart, Bhagamala, Vajrest and Maha- 
tripurasundart. | 





187. Of the upper and lower saktis. Although what the other commen- 
: tator ts saytng ts clear enough, nevertheless Jayaratha ojbects 
to hts method on how to draw the cakra. 


197 : 


(The commentator who) himself has said that: "“Intersecting with a 
saktt the triangle which faces in the same direction (and) enclosing 
these two sakt¢s with a fire which is in essence an upward facing 
triangle" has explained words with words. How laughable they are! 

But since, thanks to their presumption, there is no end to such 
prnouncements, let us drop the subject. 

So the meaning (of the first half of Verse 30) is that one should 
begin the first of the ten-spoked cakras and make the third Sakti 

by duly expanding sideways the saktz which is the support of the 
eastern and uppermost point of the whole cakra, (and these lines) 
should extend downwards touching (in the process) the two lower angles 
of the eight-spoked cakra. 188 | 


30. AND WITH THE FIRE’®3 ONE SHOULD INTERSECT IT UPWARDLY. 


By duly expanding the two sides of the fire - which is upward facing 
by nature - sideways (as was done with the first saktz), one should 
carefully intersect the adjacent saktt and by touching the four upper 
angles on both sides of the eight-spoked cakra, produce the apex on 
the upper eastern (side of the cakra). In this way the second fire 
is made.19 


End of commentary on Verse 30. 


188. The third saktt: ay 
/ 


% 


aoe 
189. "Vahnteakra" and "vahnipura" are speetfie synonymns for 
"fire" — the upward potnting triangle. 


190. The second fire: 
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31. THEN ONE SHOULD DULY EXTEND THE UPPERMOST SAK7I UPWARDS. 


Thereafter, he should extend upwards the initial sakt¢t that was drawn 
via the intersections where the third sakt¢ and the second fire meet at 
the top, and by evenly resting it on the apex of the previous first fire 
in the regular manner. In this way, one gets both the fifth and seventh 
angles of this ten-spoked cakra.191 


31 € 32. OH BEAUTIFUL ONE: AGAIN ONE SHOULD INTERSECT THE FIRST 
SAKTI192 BY DULY EXTENDING THE FIRST FIRE DOWNWARDS FROM ~ 
THE INTERSECTING POINTS. 


From the intersections of the second fire and the third saktz where they 
join below, one should carefully and evenly intersect (i.e., connect 
through) the first saktt along the apex of the second saktz, by duly 
extending downwards the fire called "Vahntpura" which is the foundation 
of the eight-spoked cakra (and whose sides have also been expanded in 
order to make the second fire). In reality it is the third saktt (which 
one intersects) although it is the primary Sakti (involved) in this 
eakra., The result is the ten-spoked eakra. 193 


igi. FS e7 ~w 7 


192, The very first Saktt was the first one drawn, but the saktt 
primarily tnvolved tn the production of the ten-spoked cakra 
(henee "Gdyam") te actually the third saktt. 





198, 
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And then, 


32. ONE SHOULD EXTEND DOWNWARDS THE UPPERMOST SAxrr 
WITH THE FIRE INSIDE IT. 


One should extend downwards the first sakt¢t which is above all the 
others'9* and which is adjacent to the second fire which is in the 
uppermost part of the ten-spoked cakra and above everything else. 
Meaning that: one should produce the fourth sakt¢ (which is the 
foundation of the second of the ten-spoked cakras) by expanding the 
two sides in the proper manner and by touching on both sides the 
four lower angles that are connected with the ten-spoked cakra.195 


And, 


33. ONE SHOULD INTERSECT IT UPWARDLY WITH THE FIRE WHICH 
IS (ASSOCIATED) WITH THE LOWER Saxrr OF THE FIRST 
CAKRA. 


By "it" is meant that one should intersect this last drawn fourth 
saktt with the initial fire that has been comprised within the third 
Sakt~196 that is (involved) in the first eakra and in the ten-spoked 
eakra made directly afterwards. The third fire is produced by the 
prescribed expansion of both sides; going upward and taking care to 
touch on the way the four upper angles of the ten-spoked (cakra) and 


194, T.e., above all other saktis. 


195. I.e., connected with the first of the ten-spoked cakras. 


The fourth saktt: 





196. The Sanskrit reads "tadupalakgttena", meaning that the 
base line of the very first fire ts bounded by the third 
saktt, and even when extended later, it appears to be 
dominated by the larger third saktt. 


200 
with the (apex) lined up with the other two fire apexes.197 
And then, 


33 ¢ 34. AGAIN AND AS BEFORE, BY EXTENDING THE FIRST SAxrz, ONE 
SHOULD INTERSECT THE UPPERMOST FIRE. 


By “first" is meant the initial saktz that was drawn. And in the same 
way as it was extended before through the sakti and fire intersection 
points for the purpose of making the fifth and seventh angles of the ten- 
spoked cakra, so, having extended it again, one should intersect the 
third fire in the middle horizontally. It means that in placing the 
straight line one makes the three upper angles.198 


34. EXCLUDING THE FIRE AND EXTENDING BETWEEN THE TWO LOWER 
FIRES, ONE SHOULD INTERSECT THE UNDERNEATH SAKTI WITH 
THE FIRST*99 FIRE. 


One should intersect the fourth saktt which is placed underneath with 
the first fire (facing up) which was drawn as the foundation of the 
eight-spoked eakra. {One should intersect) having extended through the 
intersecting places with the third lower fire drawn subsequently as the 
foundation for this second ten-spoked cakra. (Leaving the second fire 
which is the foundation of the first ten-spoked cakra out of it; i.e. 
not concerned to use it here.) That is to say: having made two 


197, The third fire: 
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199. The "ga" edition of this text whteh gives "adya" seems more | 


exact tn the context than the reading "trdhva" that ts aetually 
gtven tn thts edttton. 
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straight line extensions of the sides of the first®*°° fire, the three 
Tower angles are produced in the same manner as was just described 
(for the three upper angles), which completes the second of the 
ten-spoked cakras.*°' 


35. THEN ONE SHOULD EXTEND DOWNWARDS THAT Saxrr WHICH 
IS SUBSEQUENT TO THE MIDDLE ONE ETC.. 


The "middle" gaktt indicates the first one; the second is the one 
that was placed over it at the start; the third Sakti begins the 
first of the.ten-spoked cakras; and following that comes the fourth 
Saktt connected with the second of the ten-spoked cakras. It means 
that one should produce the fifth Saktt by expanding (in the regular 
manner) the sides of the (fourth sakti) and extending them downwards 
touching the four side angles of the second ten-spoked eakra on the 










way. 202 
200. See footnote 199. 
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202, The fifth saktt: 
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What happens with this saktz? (The Lord) says that: 


35. IN THIS WAY ONE ENCOMPASSES THE WHOLE CAKRA, OH QUEEN 
OF THE GODS: 


The indeclinable particle "eva" is out of place (in this verse). It 
suggests that this is the whole of the cakra and that its fruits have 
been completely discussed. 


End of commentary on Verse 35. 
And then, 


36 & 37.. ONE SHOULD INTERSECT HER WITH THE FIRE OUTSIDE EVERYTHING 
AND ABOVE EVERYTHING IN ACCORDANCE WITH THE MEETING POINTS 
BELOW AND AS FAR AS THE MIDDLE AND UPPER SAKXTIS. 


By “her" is meant the fifth saktt, the last to be drawn and “outermost” 
of the whole cakra {i.e. not inside). By "with the fire" is meant the 
third fire (i.e. not the first), positioned at the top of the whole 
eakra. And it means that having expanded in the regular manner at the 
intersection with the lowest saktz¢?°3 where there are two meeting 
points, one should intersect as far as the middle and upper saktzs of 
the cakra (i.e. the first and fourth), duly touching their upper four 
angles (on the way) and should join (the lines) together. In this way 
one makes the fourth fire. 2° + 


203. I.e., the fifth one which descends ‘lowest. 


204. The fourth ftre: 





Also, 


37. ...0H BELOVED!, ONE SHOULD EXPAND THE SAKTI WHICH LIES 
WITHIN THE OUTER SAXTI AS FAR UP AS THE FIRST SAxTT. 


Thereafter, one should expand upward to the edge of the initial 

saktt (i.e. as far as the first saktz), the fourth saktt which lies 
inside the outer fifth saktz. One should connect with this (saktz) 
by expanding on both sides. In this way, one gets both the sixth and 
tenth angles of the eakra.*° 


End of commentary on verse 37. 
Then, 


38. OH YOU WHO ARE ADORED BY HEROES: OH QUEEN! ONE SHOULD 
ALSO EXTEND THE FIRST SAk7I UPWARDS AS FAR AS THAT FIRE 
WHICH LIES BENEATH THE UPPERMOST FIRE. 


One should extend the initial, i.e. the first saktt (which has been 
extended twice before in the making of the two ten-spoked cakras) 
as far as the third fire which lies below that fourth fire which is 
uppermost in the whole eakra. (It.is done) by first expanding the 
two sides and by making a straight line (which comes) in contact 
with the apex (of the third fire). And by duly intersecting the 
fourth fire, one gets the three upper angles of the fourteen-spoked 


ecakra, *°° 


End of commentary on Verse 38. 
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And then, 


39. IN THAT MANNER, ONE SHOULD INTERSECT THE FIRE WHICH IS 
UPPERMOST (BY STARTING) FROM THE OUTERMOST MEETING POINTS 
WHICH ARE IN THE LOWER PART OF THE UPPERMOST FIRE, OH 
BELOVED: 


40. AND HAVING EXPANDED, ONE SHOULD INTERSECT THE OUTERMOST 
SAKTI WHICH IS BELOW ALL (THE REST). 


"From the outermost?°’ meeting points in the lower part of the upper- 
most fire" is to be construed like the crow's eyes.?°% The third and 
thirteenth angles of this cakra are produced by intersecting, i.e. 
joining together with the fire which is named "Vahntpura" and which is 
"uppermost" among the four fires because it is established at the very 
beginning and is the foundation of the complete eight-spoked cakra. 

And "in that manner” (i.e., in the way which has just been described)?°° 
(one should intersect) with a bent (line) having the form of projecting 
triangles from the outermost meeting points where the third fire and 
the fifth saktz meet in the lower part of the fourth fire which is 
"uppermost", 7t.e. positioned at the top with respect to the whole 


207, Literally: "the extreme end". 


208... The "crow's eyes" are equal but oppostte whitch means that one 
starts from the similar intersecting potnts on oppostte stdes of 
the eakra. The lowest angle of the cakra is thereby made to 
look ltke a crow's beak. 





209. I.e., one should follow the same procedure as in the prevtous 
verse. 
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cakra.?"° So, following the procedure just outlined, one should 
intersect the fifth sakti which is below and outside of the rest, 
by extending from the end (i.e., from the two sides) of that fire 
which was drawn first and which is uppermost amongst all the fires 
because it is the cause of the formation of the eight-spoked (eakra). 
That is to say, (by extending) from the two meeting points where the 
fire in its lower part joins with the fifth saktz and the third 
fire. By which means the three lower angles of the fourteen-spoked 
cakra are completed, and (one gets) the formation of this whole 
cakra made up of five saktzs and four fires.211 


‘ 


210. This verse ts made confusing by the different use of the 
word "tirdhva" = "uppermost". In the first usage tt means 
uppermost tn terms of rank because the first fire has the 
honour of precedence and because tt ts the basts of the 
etght-spoked cakra. In the second usage, the reference is 
to the fourth ftre whitch ts the largest of the four and 
whtch extends to the top of the whole cakra. 





2il, 





206 


Prior to expounding on the pervading spirit of this cakra, he 
summarizes (by saying): 


40 & 41. HENCE THE GREAT CAKRA WHICH IS CONNECTED WITH CREATION IS 
THE FIRST. IN THE MIDDLE POSSESSING THE OBLATION EATER ARE 
THE DOUBLE CAKRAS CONNECTED WITH MAINTENANCE AND THE FIFTH 
ONE IS DESTRUCTION. THUS (ONE GETS) THIS GREAT CAKRA 
CONTAINING MAHASRITRIPURA. 212 


According to what has been said, the cakra is effulgent because, in 
essence, there is a manifesting forth due to its marvelous (symbolic) 
configuration. It is "great" because it is different from other cakras 
mentioned in the various other scriptures; because it is the cause of 
all things having the nature of prama@tr and prameya and because of its 
gradual manifestation of the (creative) display. It is designated by 
the word "“eakra" because by producing the realisation of the Self, it 
"cuts away"213 - removing everything and leaving only pure conscious 
ness; because it (connotes) the satisfactions and miseries of "plenty" 
etc. due to its turnings through the inferior (planes of existence) 5274 
and because of its essence as creation, maintenance, destruction and 
the ineffable state (which transcends them). Hence, She who is above 


212. The ftrst cakra = the fourteen-spoked cakra; the two middle 
ones = the two ten-spoked cakras; the oblation eater = the 
etght-spoked cakra and the fifth = the tnner triangle. Note 
that the movement tn this verse ts from creation on the outstde 
towards dissolution at centre. See commentary below. 
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215; This ts a reference to the meaning of "cakra" as discus or 
weapon. 


214. A reference to the wheel of samsara. 
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all in splendour (because of her supreme nature of massed conscious- 
ness and bliss) pervades the warp and weft of this whole universe 
which is essentially a mere exhalation 21° of her independent will. 
The Tripurd, (who irradiates the eternally fecund triple cities - 
characterised by creation, maintenance and destruction - which produce 
the abundance of varied phenomena, projected by Herself, from her own 
consciousness, onto her own backdrop as both different and non- 
different from Her in the way of the "mirror and town" analogy), is 
called by the name Mahdtripurasundari because her being is pure 
consciousness - ineffable and supreme. 


"Because of her nature as supporter and supported...." 


means that her nature consists of these distinctions. To explain: 
the cakra which is great because of its fourteen-spoked nature is 
characterised by creation (and) is indeed the first. For external 
creation has a configuration of fourteen.?16 Since it is said: 


"The cycles of universal existence are fourteen." 


Then in the middle are the pair of eakras having the nature of fire 
because of the burning pile of the two ten-spoked ones,?17 (and) 
they are the embodiment of maintenance for the idea is that 
maintenance has a dual character.  % | 


216. Literally: "yawn"; Skt.: "vtjrmbha". 
216. "First" because tt ts the first cakra from the dissolution potnt 


of vtew (t.e., from the outstde tn). It ts charactertsed by 
the number fourteen posstbly because of the fourteen Manus who 
are tn turn the mythologteal overlords of untversal ages of — 
no tess than 4,320,000 years. 


217. The Sanskrit for "fire" here ts actually "oblatton eater" 
potnting to the sacred and sacrtfictal nature of the Sr7¢- 
cakra and to the way in which this sentence should be under- 
stood. The two ten-spoked cakras "in the mtddle" are said 
to have this ftre in the sense that the two cakras are piled 
on top of one another and serve as the layered firewood on 
whieh ts placed the fire of the etght-spoked cakra. The 
etght-spoked cakra ts dominated by the ftre "Vahntpura” 

(see commentary to Verses 31-32) and the whole of the 
etght-spoked cakra symbolizes the movement towards disso- 
lution or destructton. It should be remembered that Srt- 
cakras were often made in three-~ditmenstonal form, conse— 
quently, the ftre-ltke nature of the etght-spoked cakra 
literally stts upon the ftrewood ltke ptle of the two ten- 
spoked eakras. 
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As has been said: 


"The phase?18 called avatara is founded on an inherent 
oscillation between origination and dissolution."219 


Even though the eight-spoked cakra is the second one with respect to 


the "root" ecakra, {one says): 
"In the first cakra, Oh Great Queen..." (1:157) 


The predominance of destruction is referred to by "firstness" with its 
notion of a lesser number of spokes (as will be discussed later) .?2° 


As the Sriyogasancaradi also says: 


",..in the centre are the two mandalas - the black and the 
white."221 


and, 


"In the eight spokes the whole (cakra) is present together 
with the sixteen-spokes and the twelve~-spokes ."222 


218, The Sanskrit reads "krama". 


219, The meantng of this verse ts not obvtous, but one assumes from 
the context that "avatara" ts a reference to the matntenance 
phase of extstence, t.e. that which ts actually tnearnate at 
the time. The tmpltcatton ts that maintenance ts not just a 
statte state, but a state of actualtzatton tn whteh things are 
constantly coming tnto and gotng out of extstence. Therefore, 
in the centre of the Srtcakra are the two ten-spoked cakras 
because matntenanece stmultaneously tneludes aspects of creatton 
and destructton. 





220, Jayaratha ts pointing out the facet that the etght-spoked cakra 
ts often referred to as the "ftrst one". 


221. "Mandalas" = etreles, hence cakras and refers to the innermost 
eakras represented by the tnner triangle and the dot. The tnner 
triangle ts deptcted as white and the dot as black. 


222. The etght-spoke cakra ts made up from the three fundamental 
triangles (two saktts anda fire) from whtch the whole yantra 
develops by extension, therefore the whole cakra ts poten- 
ttally there within tt. By the twelve spokes ts meant the 
etght-petal lotus plus the four angles of the outer "Bhipura". 
‘These also tnhere in the etght-spoked cakra preswnably because 
stxteen, etght and four are all factors of the number eight. 
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Also, according to this, destruction jis declared to be the dominant 
(characteristic) of the eight-spoked eakras. Consequently, it is clear 
that ineffability??3 is the essence of the root triangle due to its 
uncomposed nature. Therefore, of the five cakras, there is: the 
Sarvasaubhagyakaraka (eakra); the Sarvarthasadhaka (cakra); the 
Sarvaraksa@kara (cakra); the Sarvarogahara (eakra)}; and the Sarva- 
nandakara cakra.?*4* Each one is connected in the way that has been 
rightly described (by the text) with the aforementioned fourfold 
progression of creation etc..??> Furthermore, the differing opinions 
that have been put forward-on this subject in other texts etc. are to 
be regarded as‘so much idle talk since a difference of interpretation 
in this matter is the result of a mistake on the part of the reader 
and is not the traditional (way of looking at it). The understanding 
or misunderstanding of this matter is conditioned by the excellence 
or lack of it (in the interpreter). And skill in exposition of the 
real meaning (whilst) avoiding pedantry*2°® is excellence indeed - 
otherwise not:22? 


As they say: 


"On this matter a difference in textual reading is either 

the correct one, or other (than correct) without traditional 
“{support). 

But as it is an error on the part of the reader, the teaching 
of that (interpretation) is stupidity." 


223, A reference to the transeendental state called "andkhya". 


224, In this enumeratton the inner white trtangle and the central 
dot are ineluded together under the name "Sarvanandakara". 


225. The whole eakra ts satd to contatn the states of existence 
called ereatton, maintenance and destructton, and the state of 
tneffabtlity ealled "anakhya". 





226. Ltterally: "formality", "heaviness" or "wetghtiness of 
procedure"; Skt.: "prakrtyagaurava". 


227. Literally: "the other ts otherwise"; sSkt.: "anyattu_anyatha". 
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"So, if after due consideration, one (particular) reading 
must be taken in the study of a text, (then) the one that 

has the concensus of the men of integrity is the only correct 
one to be accepted." | 


And that is the case here. What is the use of these worthies talking on 
about gaining acceptance etc. for their own confused interpretations? 
Rather, it is the mistake of these honourable gentlemen that the text 
which we have explained in two (parts, i.e.) how to make the cakra and 
the mystical identities which pervade it,?28 is (explained) by these 
honourable gentlemen in full measure with respect to the making of the 
eakra, and (it is done) in a ponderously pedantic way.2?29 As "there are 
others to, give evidence on this topic who avoid lengthy passages", 
enough of speculation about it as "it is resolved here" (in the following 
commentary}. (But) so that we should not appear mindless at all of the 
aforementioned "mystical identities", (we quote): 


"Just as there is scent in the flower, oi] in the seed, soul 
in the body and nectar in water, 
so is the kula present within the scriptures."23° (Tan. 35:34) 


According to this view, kuZa signifies the two words "kaulika knowledge" 
which everywhere exists as the inner vivifier. This (fact) is incontes- 
table. For otherwise, as has repeatedly been said elsewhere, "there 
would be nothing to bestow pleasure or liberation." 


228, "Vyaptt" ts an tmportant term in Kashmir Satva philosophy mean- 
tng the "pervaston (by a mysttcal tdenttty)". (Gupta, Htndu 
Tantrtsm, p. 57.) That seems to be the use of the word here, 
but tt also connotes a techntque of fuston by whtch a gross 
tattva ts reabsorbed tnto a subtle one, and the subtle into a 
more subtle tattva. (Singh, Vijn@nabhairava, p. 49.) 





229. Jayaratha ts taking exception to the way certain commentators 
have over interpreted not only Verses 40-41, but the whole 
sectton concerned with the maktng of the cakra. Jayaratha's 
approach is to comment on the making of the cakra as a purely 
technical matter and to leave the meantng/symboltsm for later. 





230. The "kaultka knowledge" which is the kula ts also the "Sakti" 
immanent in all things. dJayaratha uses this quote in order to 
demonstrate that he ts well aware that the sertptures and the 
cakra are pervaded by a mysttcal tdenttty. 
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As the SriTantrdloka says: 


"Oh Great Queen! Even in the scriptures of the paéus, the 
Lord has revealed it like brief flashes of lightening in the 
middle of a terribly dark wintry night." 


According to this verse, it is said that the vivifying (power) of 
kula knowledge exists even in what is lower than low. 


With that thought in mind, the distinguished man has also said: 


"I bow to the Goddess who is Urmi, Bhogini, Kubja, 
KuleSvari, Jagadurya, Srikdlakarsani and Kundalini." 


Etcetera, etcetera. In this supremely admirable scripture that is 
absolutely everywhere designated as the kula scripture, what 
variance on such mystical identities exists that isn't touched 

upon by (Abhinavagupta) if only as a means of refuting it??31 

Some say that "as the Lord will speak about this at the beginning 

of the fourth chapter", this is enough revelation of secret matters 
(at this point). Rather, ignoring (for the present, explanations of) 
such mystical identities as are (later) given in his words, 

(we continue): 


"The cakra composed of the bindu contains Ambika, and the 
three circles?3?2 are Vima; Jyestha is the four outer 
lines in the citadel of Indra,?22 (and) the group of 
saktt and fire triangles is Raudri. 


2d1, Literally: "What tnapproprtateness ts there of such mystit- 
eal tdentities that ts not touched upon by a mere refutatton?" 


The 11th C Abhinavagupta ts the emtnent author of the Tantra- 
loka about whitch Jayaratha never has any crittetsm to make 

and which he constders as an authority tn these matters. 
Having approvingly quoted some of the interpretations from the 
Tantraloka, Jayaratha says that Abhinava has already dealt 
with all the tnappropriate ones. 


Boe. I.e., the rings beyond the lotuses. 


283, I.e., the four lines of the outer square. 
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Oh Mother! Whosoever reflects on this natural basis for 
worship?3* bearing this in mind, he is your devotee." — 


There are many ways of working out the mystical identities (between 
Goddess and cakra) depending on the personal viewpoint of the speakers. 
If the metaphoric presence of these (goddesses) is, for example, "in 
the drawing out of the letter 'a'", is that also the definitive identi- 
fication? No:it isn't, because She (the Goddess) is (also) the full 
expression of all the fifty (letters). (And if the metaphoric presence 
of Ambika etc.) is, for example, in the drawing out of the letter "a" 
etc., then what a lot is being said thereby:235 So, given that there 
is no single opinion as to the metaphoric location of these (goddesses) 
why should this subject come up here?236 | 


As to Ambika: 


"The head of the letter 'a' is Raudri and the mouth is said 
to be Vama. Ambika is declared to be the arms and Jyestha is 
called the weapon." 


In this verse the straight line is said to be her arms. 


"When the subtle kaZ@ Kundali is aroused by Him (the Lord who 
is the fourfold bindu and in the womb of saktt), 

Oh Beloved. there is a straightening up through the union of 
churned and churner. 


Jyesthd saktz is declared to be the one that lies just between 
the two bindus. 


234, I.é@., the cakra. 


235. A great deal ts tmplted in the remark about the drawing out of 
the letter "a" whitch tsn't gone into. 


236. Although Jayaratha ts menttoning the posstble symbolism of thts 
matn verse ("so that no fault should be found with us as commen- 
tator"), he does not really agree with the idea of introducing 
the cakra's mystical significance at this stage and he constders 
tt. premature. Using the quote about Ambtkad, Vam@ etc., he says 
that they ean only be allocated arbitrarily tn the cakra and tn 
the letter "a" ete.. To emphastze thts potnt, he goes on to 
mention other places in the cakra where these goddesses are satd 
to reside. 
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She who is called Tr¢path@?37 is known by the name of Raudri. 
Ambika is in the form of the crescent moon and the half-moon. 
In this way, the one supreme saktt becomes threefold."238 


The crescent moon is in the shape of the letter "u".239 No mention 
of Vdma's name is made here. 


And here is a reference that will come up again later: 


"As Vamd the peak She reaches the sprouting stage of all the 
seeds that have been swallowed up. 

Then there is Jyesthad, and as Raudri...She assumes the 

shape of a pyramidal triangle...." (4:9) 


As for Ambika being in the first letter: "in the Srisarvavira and 
other texts, in various places various new dispositions have been 
revealed for them in the extraction of other letters also." So, 
where even in the extraction of other letters there is no definite 
form, how can there be question of the first (letter) elsewhere?24#° 
In this matter there is certainly no fixed identification. Or else, 
the fault of the commentator is due to the fact that the learned man 
is also caught up with the need to make a living.... 241 Enough of 
this discussion: 


End of commentary on Verse 41. 


237, Literally: "She of the three paths". 


288, The quotation ts from Tantra Sadbhava quoted in the Siva- 
sitravimarsint (II:3) of Ksemaraja. 


239. In Devanagart the letter "u" ts often written as > . 
The Barada way of writting the same letter ts 3 and it looks 
rather more ltke the crescent moon. (This latter form also 
occurs tn Devanagart.) 





240. Jayaratha ts saying that the goddesses Ambtkd ete. are 
vartously assigned to different letters of the alphabet, so 
there ts no potnt tn saying that her definite form ts the 
Letter "a", The vartous quotes serve to show the vartety 
of optnton on the nature of Ambika, Vama@ ete.. 


241, I.e., a commentator may feel obliged to think up a novel 
tnterpretatton tn order to demonstrate how good he ts at 
hts job. 
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And now (the Lord) speaks of the greatness (of the cakra):7%? 


242, 


246, 


244, 


240. 


246, 


42. OH GREAT GODDESS: (THE CAKRA HAS THE POWER) TO PUT TO 
FLIGHT ,?*3 TO PERTURB AND TQ DELUDE, 
TO ATTRACT TO ONESELF, TO CRUSH (AND) TO IMMOBILISE; 


43. TO ALLEVIATE DISEASE AND POVERTY, AND TO DESTROY ALL 


POLITICAL MALADMINISTRATION. IT IS SUPREME AND ABLE TO 
PRODUCE THE MANTRASIDDHTS?** OF GOOD HEALTH AND ABUNDANT 
PROSPERITY AND PEACE. 


44, IT GIVES ENJOYMENT AND IT GIVES LIBERATION; IT PRODUCES 
THE (SIDDHT) OF ASTRAL TRAVELLING. 245 
OH GODDESS: IT GIVES EVERY PROTECTION AND PRODUCES TOTAL 
BLISS. 


45. IT ACCOMPLISHES ALL ACTIONS AND FULFILLS THE OBJECTIVES OF 
ALL ONE'S TASKS. 
OH GODDESS! IT CAUSES (MENTAL) POSSESSION AND THE OPERATION 
OF VEDHA.?*6 


The text ts corrected to read from "asta" to "asya". 


The commentary suggests that "kledana" and "dravana" mean: the 
same thing and therefore one translatton has been gtven for both. 


Those accomplishments that result from the mastery of vartous 
mantras . 


The psychte power which allows the sptrit of a person to tempora- 
tily dtsassoctate ttself from the body and "fly" through the atr. 
However, at times the term "khecaratvan" can be synonymous wtth 
itberatton, 


"Vedha" refers to one or more esoterte types of tnttratton. 
According to the Malintvijaya (II:21-21) there are three types 
of intttatton (sometimes a fourth ts menttoned) tn Kashmtr Sat- 
vism by means of whteh one penetrates to the godhead. They are 
dnava, sakta and sambhava constituting the htghest form of 
initiation. 

Aecording to the Kula@rnava Tantra (XIV:66), vedha ts a difficult 
form of intttation and according to the Sarad& Tilaka (V:127-389) 
vedha ts a form of laya yoga tn which the vartous cakras of the 
body are dissolved into one another. 











248, 


249, 
Zod, 


dal, 


alee 


46. IT IS RESPONSIBLE2*? FOR ALL THE (COSMIC) PRINCIPLES ,248 
OH GODDESS:, 
AND IS THE ABODE OF THE A-svw4s. 243 
IT IS INVOLVED IN ALL SUCCESS AND IS THE SUPREME GLORIFIER 
OF ALL. 


47. OH GODDESS: IT IS FULL OF ALL THE MANTRAS AND SACRED 
BATHING PLACES, 
AND POSSESSES ALL VOWS AND ALL DIVINE NECTAR. 

48. IT RELIEVES ALL SUFFERING AND BANISHES ALL SORROWS. 
QOH GODDESS: IT IS INTOXICATING AND CONTAINS THE QUEEN OF 
YOGIS. 25° 


49. IT INCLUDES, OH BELOVED GODDESS!, ALL THE SEATS OF 


WORSHIP AND ALL KNOWLEDGE. 
OH GODDESS: IT CONTAINS ALL THE GODS AND IS THE GIVER 
OF EVERY DELIGHT. 


50. IT ALLAYS ALL MISFORTUNES AND DRIVES AWAY ALL OBSTACLES. 
THE CAKRA PRODUCES ALL THE SIDpDAITS AND FULFILLS ALL HOPES. 


51. IT CONSUMES THE HOST OF ANOTHER'S DREADFUL, VIOLENT AND 
BLACKMAGICAL MANTRAS. 
IT ATTRACTS SUPREME SUPERNATURAL POWERS AND SUPREME 
UNLIMITED (EARTHLY) POWER. 


52. IT IS CAPABLE OF HALTING THE ARMY OF AN ENEMY AND OF 
CONFUSING ANOTHER'S JUDGEMENT. 
IT OBSTRUCTS THE DISCUS?51 OF THE FOE AND IMPEDES THE 
WEAPON OF THE ANTAGONIST. 


Itterally: "produces". 

There are twenty-five or thtrty-stx tattvas or cosmic 
prinetples depending on whether one subsertbes to the Sankhya 
or the Kashmir Satva point of vteu. 

see footnote 160. 


T.e., Mah@trtpurasundart. 


Take the reading from the "ga" editton which substttutes 
"eakra" for "vaktra". 
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53. IT CAUSES GREAT WONDER AND PRODUCES IMMENSE ENJOYMENT. 
IT GIVES RISE TO GREAT POWER OF CONTROL OVER OTHERS AND 
IS THE GIVER OF MUCH GOOD FORTUNE, OH GODDESS: 


54. OH GODDESS! IT TAKES AWAY HIGH FEVER AND DESTROYS ANOTHER'S 
MOST LETHAL POISON. ?%? 
IT OVERCOMES MIGHTY DEATH AND VANQUISHES GREAT FEAR. 


55. IT ROCKS (THE FOUNDATIONS OF) HUGE CITIES AND ENDOWS WITH 
MUCH HAPPINESS AND SPLENDOUR. | 
OH GODDESS! IT IS FULL OF PROSPERITY AND GIVES GREAT GOOD 
FORTUNE. 


56. IT IS IMBUED WITH IMMENSE MAJESTY AND ABSOLVES GREAT SINS. 


Although “melting” and "putting to flight" are designated separately, 
they indicate the same sort of thing. "“Immobilise" explicitly means the 
immobilisation of enemy armies etc.. By “(mental) possession" — 

(is meant) the fifty different types of possession etc. that are mention- 
ed elsewhere.253 "“Vedha" (is done) through the nature of mantra sound 
which is spoken about in many places and in many ways.2°4* By "sacred 
bathing places" and "all the vows" is meant that it gives the benefits 
(incurred) by going on pilgrimage and performing vows. "Suffering" is 
agitation - a particular kind of affliction*>*> contrary to contentment. 
"Sorrow" is merely a grieving for oneself or another. "Immense enjoy- 
ment” is with respect to worldly things. By the mention of this phrase 
“it produces total bliss"?256 (which is to assert the lack of real differ- 
ence between "governor” and “governed"), the ninth cakra (beloved 

because it is deserving of worship) is also to be indirectly under- 
stood, 257 


252, Literally: "great potson"; Skt.: "mahadviga". 
258, But not tn this text. 


204, See footnote 246. 


255. Literally: "tnjusttce, demerit, wickedness ete."3 Skt.: "adharma": 


206, See Verse 44. 


257. Total bliss artses when there ts no longer any dtstinettion 
between subject/object, governor/governed ete., t.e. when 
duality is transcended. In terms of the Sricakra this state of 
supreme bliss ts symboltsed by the btndu - the ninth eakra 
called "Sarvanandakara". 
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As this is not all its power, (the Lord) says: 


56 & 57. SO, OH GREAT GODDESS:, IT IS NOT POSSIBLE FOR ME TO 
DESCRIBE THE POWER OF THIS CAKRA EVEN IN A HUNDRED 
MILLION AEONS. 28 


He also speaks of what is or is not to be made outside of (the yantra). 
57. OUTSIDE OF THIS HE SHOULD DRAW A LOTUS OF EIGHT PETALS. 
58. AND BEYOND THAT, OH QUEEN OF THE GODS!, SUCH A ONE OF 
SIXTEEN SPOKES ALSO. 
AND (THEN) AN EVEN-SIDED PERIMETER?°9 EMBELLISHED 


WITH FOUR PORTALS. 


In the "sixteen spoked one", the word "spoke" is a synonym for 
petal . 76 


As has been said: 

"In the sixteen-spoked one - the great lotus..." 
The “also"261 refers to a lotus. By "perimeter" is meant a space with 
Straight lines. 


With the intention of making it easy, this (drawing of the ecakra) is 
retold in the Srirasamahodadhi chiefly by utilising lines of thread. 


258, A "kalpa" = one day of Brahm&@, or one thousand "yugas" whitch 
ts a pertod of four thousand, three hundred and twenty mtliton 


years. 
259, I.@., a square. 
260. There ts a pun on the word "paryaya" as tt ean also mean 
"revolution". Therefore, a revolutton or ctrele of petals. 


261, See Verse 58, 
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Like this: 


262. 


263. 


264, 


"Now I will give a detailed demonstration of the cakra. 

For the purpose one should make an excellent mandala? 6 

with the breadth of three hands.?°3 

With one third of it, he should make the pericarp that is 
inscribed with the cakra.?*' 

Half the space (of the pericarp) is taken up by the two lotuses 
and (equally with them) by the field with portals. 

Placing first the brahma thread through the centre of the 
pericarp, 

one should set down seven threads from north to south. | 
Taking away the fourth thread, there is a middle dividing space. 
The two portions of the fifth and third that have been reduced 
by one-third, one should again extend the middle portion by 
that portion. 

From the two ends of the first, second and third threads, one 
Should extend downwards to the ones below, 

joining them together on the circle, on the seventh line of 
thread and in the central spot. 

And one should take (up) two by two the ends of the threads of 
the three situated below from the fifth one. 

Thus one gets another six triangles. 

And in this way the fourteen-spoked one and the ten-spoked one 
are produced. 

From the second and the sixth threads on both sides of the bralina 
thread, 

pairs of threads should be placed that are extended up and down 
coming into contact with the sides. 

Afterwards one should extend a pair of threads. 

So this is called the ten-spoked eakra and is the third one. 
One should take up two threads with the apex on the fifth line, 
upto the two intersecting points of the middle upper and lower 
triangles. 


Usually round, a mandala may desertbe a square. Here square ts 
intended as ean be judged from the later eontext. 


A "hand" ts the dtstanee from the elbow to the tips of the 
fingers and measures approximately etghteen tnches. 


I.e., the "pericarp" with the five gaktis and the four fires wtll 
cover approximately one-third of the central one-third area. 
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And one should place a third thread joining them with one 
another. 

Thus one gets the fourth (cakra) which is the eight-spoked 
one, and in it the single spoked (triangle cakra) which is 
the fifth. 

(In this way) one produces the correctly proportioned cakra 
inside the pericarp, 

with its five saktzs connected with creation and its four 
fires connected with destruction. 

The cakra arises from the interlacing of the five Saktis and 
the four fires. 

Therein are the one and the eight; in the middle are the two 
tens and finally the fourteen. 

Oh Great Lady:, there is the fourteen, the pair of tens, the 
eight and the one.?®> 

One becomes immortal from the realisation that the positions 
of the saktis established in the Trtpuracakra are duly 
connected with creation and dissolution. ?*6 

On the outside one should make two lotuses - one of eight 
petals and one of sixteen. 

Then placing a square (all around) one should make four portals. 
So, invested with the square (one has) the superb mandala 

with the cakra (part) having raised lines of white filled with 
red powder." 


Here is the meaning. "By half the space of the pericarp" is meant 
one-half of a third part which is one-sixth (of the whole). Conse- 


quently, the two lotuses are to be made in a space that measures 


265. 


266, 


These lines have been quoted in the commentary to Verse 1 of 
thts text. 


Although the saktts basteally represent creation, neverthe- 
less depending on their posttton tn the cakra, the ereatton 
element ts more or less tntenstfied. For example, the 
fifth gaktt represents creatton-creatton, as the first and 
innermost one represents creatton-destructton. 
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twelve fingers?&7 all around. The text Says that one-third again is 
for the rest. 268 | 


As they say: 


"On a sacrificially worthy spot of three hands, one hand is to 
be made into a ground with doors; the two lotuses (one of six- 
teen petals and the Vasu2®9 petal one) take a hand and the 
pericarp is a third part." 


By “equally with them" is meant that it is intended for the two 
(mentioned) in the text. As for “through the centre" of this field. 
divided into three hands, (even) before making the Square, a division 
into twenty-four should be made because (otherwise) the mention of words 
such as "portion", "placing the seven threads from north to south", the 
"brahma thread" etc. is inappropriate and misleading as the © 
(understanding) of one is an extension of (the understanding) of 

another. As a result of doing this, everything fits together in the 
field of the pericarp which is divided into eight parts. And then with- 
in the surrounding two (large apportioned) parts are the two lotuses and 
the four portals. And so having placed a dot in the central spot, there 
follows the matter of the pericarp and the two lotuses with the arrange- 
ment of three circles, ending after that with the square. Afterwards 


267, One "finger" ts one-twenty-fourth of a hasta. 


268. Ltterally: "the others", t.e. etreles and doors ete.. The result 
Hak | Mandala 


Portals 


Lotuses 


Pericarp 





} hand 


269, There are etght Vasus. 


22 


(comes) the (actual) drawing with lines of thread of the forty-three 
angles etc. in the pericarp. (For which) the explanation of the 
eminent and ridiculous guru Carydnandanatha demonstrates the extreme 
result of sounding off in ignorance of how to draw the lines. Enough 
of this talking about the prevalent and poisonous ideas that are 
taught by him: 

The mention of specific threads is a subsequent exposition only for 
use in producing the cakra. And because the threads extend in relation 
to each other from the middle (as a reference), the use of the braluna 
thread is merely to produce the same alignment in the apexes of the 
fires and Sukie. The purpose of using the fourth thread which is 
included is, in the distribution of spaces in relation to a centrally 
positioned thread in order to produce the distinctive features of 

the cakra limbs. It is said that it "visits" (the pericarp) to be 
useful and is again removed. (The others, however, are obviously 
used in the production of the cakra.)?7 Suspecting that the 


270. The fourth thread is only of temporary use in order to space 
out the other stx threads whitch do rematn involved tn 
productng the eakra. 





1} cm. = 1 large scale "finger" = 1 "portion" 
1/3 cm. = 1 small "finger" 


8 large scale "fingers" = 1 hand 
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extension of threads to rest at the centre (of the pericarp) from the 
four that begin with the second one?’71 (and starting from the ends of the 
second and sixth), does not produce the cakra, the Lord first instructs 
as to the exact location??? with the very abbreviated remark "the third" 
etc., by pointing out that here and there, there is an absence of an 
essential part which is (itself) characterised by three parts. The third 
{because a "portion" being in thirds it has a close relation to that 
word)273 and the fifth "portions" are the two at the ends of the third 
and fifth threads. Because the (actual) extension (of threads) is spoken 
about later and because of the Tantra's artifice which does not draw the 
attention,?7% "at the end" is of the portion with its three parts - the 
two portions having been reduced by one finger’s breadth because there 
are three fingers (in a portion). Having done that earlier, (the one- 
third part + arigula) is afterwards replaced.?75 


271. I.e., the second, third, ftfth and stxth threads. 

O7 a: From which one should begtn extending threads from the above 
four. 

20% Here Jayaratha merely seems to be saying that "third" ts 


appropriately referred to as "bhaga" whteh ts meant, to have a 
connotation of threeness. 


274, Often the tantras are deltberately obscure and puazling tn order 
to mtslead the uninittated. That ts what has happened here. 
A very tmportant factor tn the making of the cakra has recetved 
only a glancing reference in the matn verse. 


275. In making the cakra according to the method of the Sritrasanaho- 
dadht, the sectton just covered tn the commentary ts erttteal. 
It wtlt be recalled that Jayaratha satd that one must dtvtde the 
freld of three hands tnto twenty-four fingers. The area of the 
pertearp will therefore cover an area of etght fingers. These 
eight fingers are the "porttons" (bhagas). In relation to the 
pertearp there ts a further subdtvtston tnto twenty-four fingers, 
t.@. each portton of the pericarp contatns three fingers (each 
one a one twenty-fourth part of the pertearp area). When the 
etrcle for the pericarp ts drawn (see commentary above: "the 
matter of the pertcarp"), one wtll observe that the etreumfer- 
ence of the pertcarp effectively reduces by one-third the two 
"portions" at the ends of the third and ftfth lines. If one 
were to extend threads from the tntersecttons with the 
etreumference, the cakra would emphatically not tnterlace proper- 
ly. To get all the proper tntersections later, tt ts 
important to extend threads from the end of those porttons of 
the third and fifth lines, t.e. one must start the extensions 
ata "finger's breadth" beyond the etreumference of the pertearp. 
Later the lotus wtll eover these minute projecttons beyond the 
etreumference. It should be noted that the actual diminutton 
at the ends of the third and fifth lines appears slightly less 
than a finger. 
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Pericarp 





‘One “hand" 


The threads must extend from the absolute ends of the third 
and fifth lines, not from the tntersecttons wtth the etreumference. 
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"By that portion" is meant that one should increase the “middle part" 
(which has to do with the fourteen and ten-spoked cakras) by way of the 
three-part feature,?7® and “one should increase“ “on the two sides" means 
that here and there in three places on the second, central and sixth 
(lines), there is an increase of one finger's breadth (from the peri- 
meter of the square.)?77 By avoiding with one finger with respect to the 


circle;278 by increasing one finger in the middle and (at the ends) of 


O77. 


1 dg. finger 


1 dg. finger 


The "middle part" having to do wtth the fourteen and ten-spoked 
cakras are the trtangles formed from the second and stxth lines. 
They lite between the others. The largest outer triangles are 
only concerned wtth the fourteen-spoked cakra. The tnner ones 
(one and seven) are tnvolved tn all the cakras. "Partmagan" 
here tndtcates the measure of a finger and also the fact that 
tt ts the distance from the outer pertmeter. 








The reference potnts for the second and stxth linés all happen 
to be one full (three-part) finger away from the pertmeter. 


od Ig.,finger 











1 Ig. finger 


1 ig. finger 


The text reads "abhramatak" corrected to read "bhramatak". 
This phrase ts the only reference to the placement potnts 

for the first and seventh threads. Unitke the second and 
stxth threads, note that they begin one small finger distance 
away from the etreumferance of the ctrcle, 1t.e. one-twenty- 
fourth of the area of the pericarp from the edge of the 
ctrele. 
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The posttitons of the first and seventh threads and the result 
of the tnterlactng of the stx threads ts shown below. 





Lines begin 1 small finger away 
from the circle. 





The Fourteen and Ten-Spoked Cakras 
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the second and sixth threads, and by placing dots on the first; 

second, sixth and seventh lines of thread for the purpose of intersect- 
ing and extending threads up and down, (the threads) are made to end 
here and there with an appearance that is about to be described.?73 

But the explanation which says that there is an increase of one finger 
in the first tine?8° and that the one which is the same number as 
arrows?81 and the third one are to be taken above and below by a finger, 
has no basis and is not effective in producing the cakra. On the 
contrary, it is a stumbling block because it gives rise to the confusion 
of the cakras etc. and in every way ruins the intersecting points. 

(That explanation) should be ignored. 282 


"It is Visvavarta thinking that: ‘Those few rare persons who 
are expert (because of the Srirasamahodadhi's wealth of secret 
and precious gems) in the spray of verses cast up (by that 
Tantra) ,283 they, released from the impurities arising from 
the dark cloud of uncertainties with respect to the Vamakes- 
vara scripture,?®4 penetrate (to the heart) of difficult 
matters and will be of assistance to all' - who has inspired 


279. T.e., about to be desertbed in the above Rasamahodadht text on 
which Jayaratha ts basing thts bit of commentary. The text 
goes on to say that the result ts the fourteen and ten-spoked 


eakras. 

280. The Sanskrtt reads "prathasitrasya" corrected to “nrathamasitra- 
sya". 

281, There are five arrows of Kama, hence the fifth thread. 


282. Jayaratha says that the cakra wtll not turn out tf one adds a 
finger to the centre potnt of the cakra, nor will tt turn out by 
carrying the lines of the fifth and third threads above and 
below the etreumference of the pertcarp as ts done to the stdes 
of those lines. He says there ts no textual basts for the 
second of these false recommendations, nor does the text tell one 
what to do about the actual meettng potnt at centre for the first 
tine. (In facet, for the right proporttons the meeting potnt ts 
approximately one and a half fingers down from the central dot. 
Jayaratha seems to tgnore thts questton tn hts commentary.) 





288 . The metaphor "spray" arises from the titte of the work whteh 
means the "great and sacred ocean of rasa". 


264, If one can understand the Srtrasamahodadht, the Vamakesvarimata 
ts also wtthin one's ken. Wtth this quotation Jayaratha declares 


his competence to deal wtth the difficulttes tn bath texts. 
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these possessors of true gurus?8*> having overcome the 
considerable jealousy of the guru community." 


The learned gentlemen who are speaking out (on these matters) and have 
not understood even a tiny bit of the sacred text, are (capable) - 
merely because it is there - of placing a hundred tinkling ornaments 
on a household heirloom?8® that has been hidden and protected. Is 
that not a laughably stupid (way) of storing goods??87 Making use 

of every word (of the text) and burning their faces (with shame in 

the process), the (cakra) picture of these great-souled, line-drawing, 
eminent gurus is a mirage:?88& And not just that. It has been said 
that there is (actual) sin in the wrongly chosen and counter-to- 
scripture division into thirty-two parts that others are capable of 
making: Enough of this exchange with the garrulous:! 

As for "the three situated below" (the fifth, sixth and seventh Tines 
of thread):289 "the ends" is to be understood according to the method 
that was prescribed for "from the two ends" that are cut off by a 
finger by the (intersecting) circle, with the central position also 
enlarged by a finger.*9° 


285. T.e., who have been taught the correct tnterpretattons. 


286. "Pancapurugtn” for "pancapurugam"? I.e., something that has 


lasted through five generattons? 


287. There ts a pun on the word "jharikara" here. It can mean both 
“murmuring” and a jingly leg or toe ornament. The tinkling 
objects will attraet attentton to a spot whtch ts supposed 
to be htdden, and the "learned" ltkewtse buzz and mutter 
about matters whitch are hidden from their understanding. 


288. The text litterally reads "pteture wtthout a wall". 


289. Thts line actually oceurs a ltttle lower down tn the 
commentary, but tt ts brought forward tn order to help 
elartfy the explanation. 


290, The same thing ts to be done wtth the lower three lines of 
thread as has been done with the upper three, except that 
the meeting point for the seventh line at the centre ts 
one whole finger's breadth above the central dot, whereas 
the central meeting potnt for the first line ts actually 
almost two small fingers below the central dot. 
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By "from the second and the sixth (threads)" is meant those which have 
been increased by a finger in the manner already discussed, 291 

By "on both sides of the brahma thread" is meant in the upper and 
lower parts, which means the producing of upper and lower triangles 
with their apexes similarly lined up. By the “lower and upper ones" 
is meant as the numbers (have indicated) .2 9? 

By “coming into contact with the sides" means to put into effect 
according to the rule of the "crow's eyes",293 as a result of which 
there is contact with the respective sides of the ten-spoked one 
previously made. It means that one should extend the two threads up 
and down until there is a meeting with the sides (of the ten-spoked 
ceakra) at the half-way (mark) in the fourth portions. Connecting 

as before, another pair of threads should be placed on the sides of 
these four recently positioned threads making an extension of fifty.234 


291. The next set of triangles extend to the second and’the stzth 
Lines. They touch the triangles already made at three 
potnts. 

292, The verse mentions the second and stuth, hence these are the 


Lines of thread tnvalved. 
293. See footnote 208. 
294. The reference to "fifty" here ts not very clear. However, both 


of these new triangles do have a combined extenston of 
approximately fifty fingers. 
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By “up" (and) "the upper and lower facing ones in the middle" js meant 


that the object is to go “up to", i.e. as far as the intersecting 


points (that arise from their mutual intersection) on the two triangles 


that are involved in the prior , subsequent and third (cakras) .295 
This is the cakra.*95 The reason for the resumé of the five eakras 


295. 


296. 


The triangles referred to are those formed from the frrst and 
seventh lines. They are the only ones involved in all the 
previous three cakras. One should put the apex of the new 
triangle on the frtfth line and take the base line through 

the potnts where the first and seventh Ltne triangles inter- 
sect wtth one another. 





ZLNZ | 
RAZ 
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with their fires and saktie was for the benefit of students. 

By "outside" is meant of the pericarp inscribed with the cakras. 

Because it gives rise to the two red and white states,297 it is implied 
that any other (coloured) powder is forbidden. Because of the unsuitab- 
jlity of other powders, these are sufficient for the purpose. 
Consequently: 


“Combining the middle of the cakra's pericarp with the yellow 
gorocana* 8 pigment, and tts interstices with black, or else 
(mixed) in milk with musk, and casting a sprinkling of wheat... 
etcetera." 


It is not even to be discussed! Enough of it! It is with this sort 
of mental attitude that other gurus (who have not witnessed the matter 
according to the scriptures) have their arbitrary thread method which 
(corroborates) the dictum about drawing pictures in the air. 


At thts potnt there follow two short quotattons on how to make 
the cakra by methods of whteh Jayaratha does not approve. He 

gtves virtually no commentary and thetr extreme brevity makes 

tt dtffteult to make heads or tatls of them. A translatton 

ts therefore ommttted. 





End of commentary to Verse 58. 


So, after explaining (her) nature as "support", He also properly 
describes (her} nature as "that which is supported". He says: 


59. ESTABLISHED IN THE GREAT CAKRA IS MAHATRIPURASUNDARI. 
With the idea that due to her all-presiding role, one should learn 
about the method for worship which is being talked about for Her who 1s 


“established” therein, He says: 


LISTEN, OH GODDESS!, TO HOW SHE IS WORSHIPPED BY THE BEST 


OF SADHAKAS. 
207; An almost certain reference to the red and whtte bindus in the 
Sahasrara. 
298. Gorocang ts a yellow ptgment extracted from cow's urine (or 


bitte?) and prevtously much used tn mintature painting. 


60. 
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SHE IS CONNECTED WITH THE EIGHT DEITIES BY MEANS OF 
THE ARRANGEMENT OF LETTERS INTO CLASSES. 


That is because of (the eakra's) intimate association with the "eight 


deities". 


61. 


62. 


63. 


And He reveals the sequence of its classes of letters. 


OH GODDESS: THE FIRST CLASS OF LETTERS IS THE "A" 
CLASS AND ITS DEITY IS VASINT. 


THEN COMES THE "K" CLASS IN WHICH KAMESVART IS 
ESTABLISHED. 
MODINT IS IN THE "C" CLASS AND VIMALA IN THE "J" CLASS. 


ARUNA IS IN THE "T" CLASS AND JAYINI IN THE "P" CLASS. 
SARVESVARI IS IN THE "Y" CLASS AND KAULINT IN THE "S" 
CLASS. 


IN THESE EIGHT CLASSES; OH GODDESS:, ARE THE EIGHT 
DEITIES. 

WHEN THEY ARE WORSHIPPED, THEY AT ONCE BRING THE WORLD 
INTO A MAN'S SUBJECTION. 


And as there is no worship without mantra, {the Lord) now draws out 


their eight brjas. 


64 & 65, 


ONE SHOULD FIRST EXTRACT THE LETTER "R". BELOW IT299 

IS THE LETTER WHICH IS AT THE END OF THE CROOKED ONE. 
ALSO THE LETTER WHICH ABIDES IN THE EARTH IN CONJUNCTION 
WITH THE SIXTH VOWEL. ABOVE, OH SUPREME LADY!, ONE 
SHOULD MAKE A HALF-MOON AND BIWDU. 

THIS IS THE BIA OF VASINI WHO IS THE FOREMOST AMONGST 
THE YOGINTS. 


299, Here and elsewhere tn Verses 64-79 "adhah" ts translated as 
"after" to conform with the context, although it ts posstble 
that these mantras were written one letter "below" the 
Other tn a verttcal line. 
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"Crooked one" refers to the letter "ph" and at its end?°° is the 
letter "b". The bija which is in earth?’ is "1"; the sixth vowel 
is "OG", and by means of the half-moon and bindu everything comprising 
knower and known is implied. Hence one gets RBLUM. 


End of commentary on Verse 65. 
Thus having given the btja of VaSini, He speaks of KameSvari's bija: 


66. OH GREAT LADY! THE FIRST LETTER FROM THE SECOND CLASS OF 
LETTERS AND THE ONE THAT IS PRESIDED OVER BY INDRA. 
THEREAFTER ONE SHOULD EXTRACT THE SKY BZA AND THE ONE 
THAT ABIDES IN FIRE. | 


67. THEY ARE JOINED TOGETHER WITH THE FOURTH VOWEL AND ADORNED 
WITH BINDU AND THE HALF-MOON. 
THIS IS THE Bie4 OF KAMESVART WHICH ROCKS THE THREE WORLDS. 


The first letter from the second class which is the "k" class is the 
letter "k"; Indra's letter is "1"; the "sky" bija is "h"; (the letter) 
belonging to fire is "r" and the fourth vowel is "i". Hence KLHRIM. 


End of commentary on Verse 6/. 
And so (the Lord) speaks of the bija of Modini: 
68. TO THE FIFTH OF ARUNA ONE SHOULD JOIN VARUNA, OH BELOVED! 
THEN AFTER IT THE BZA OF INDRA; EVERYTHING ABOVE AND THE 


ONE BEYOND "I". 


69. THIS IS THE Biya OF MODINI WHICH GIVES POWER OVER ALL THE 
PRINCIPLES OF CREATION. 


300. I.@., coming after tt tn the alphabet. 


301. The letter "lL" stands for the earth tattva in the cakras of 
Kkuyndaltnt yoga. 
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Because, figuratively speaking, there is no difference between governor . 
and governed, the word Aruna means the "t" class of letters 3° 2 
presided over by her, and the fifth one is "n"; Varuna is "v" and 
the Indra b?ja is "1"; “above all" means the bindu; and the one 
after "+" is "7". Hence NVLIM. 


Then, 


THE ONE BELONGING TO VAYU3°3 AND THE 827A OF INDRA 
IN CONJUNCTION WITH THE SIXTH VOWEL 


70. AND OVERSPREAD AT ITS HEAD WITH THE HALF-MOON ADORNED 
WITH BIWDU. 
THIS IS THE EXCELLENT B&-7A OF VIMALA THAT IS TOLD TO YOU, 
OH GODDESS: 


71. IT DESTROYS ALL SIN AND ALL ADVERSITIES, 3° 4 


"The one belonging to Vayu" is "y". The Indra (b¢ja) is "1" and the 
sixth vowel is "dG". Hence YLUM. 


THE LETTER "J" WITH TIME RAISED ABOVE AND BELOW THEM 
THE FIRE LETTER > 


72. JOINED TO THE FOURTH VOWEL AND ADORNED WITH BrwDu AND 
NADA IS THE GLOWING 8774 OF ARUNA INFATUATING ALL. 


“Time” is the letter "m"; the "fire letter" is "r" and the "fourth 
vowel" is "7". Hence JMRIM. She releases the dawn and goes. In 
accord with the meaning (of Aruna) her predominant quality is 


knowledge. 3° 6 


302, It has already been menttoned that Arund ts the detty tn 
the fourth class of letters that begins with "t". Therefore, 
to say "Aruna" ts the same as menttontng the "t" elass of 
letters. 


303, "Vayu" te "wind, atr" or the god of wind or atr. 


804, Extending to the notton of destroying the ego and the obstruc— 
tive eoneepts of the mind. 


5085, "Ratsed above" seems to be a reference to the fact that when 
wrttten, the letter "m" ts elevated above the letter "j" 
thus: oe. "Underneath" wtll come the frre letter: A> 


506, The reference ts to the bija releasing the dawn of knowledge. 
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73. THE SIVA BIzA; THE ONE THAT LIES BEFORE IT FOLLOWED BY 
INDRA AND VARUNA, 
(THEN) OH SUPREME LADY:, HAVING JOINED THE somA VESSEL 
WITH THE ONE THAT APPEARS AFTER "U" 


74. THIS IS THE BIvA OF JAYINI ADORNED WITH WADA AND BINDU. 


The "Siva biga" is "h"; the one before it is "s"; the Indra bija is 
"{"; the Varuna brja is "v"; the soma vessel is "y" and the one 
following "u" is "dG". Hence HSLVYUM. 


OH SUPREME LADY! ONE SHOULD WITHDRAW THE FOURTH LETTER OF 
THE MODINT CLASS. 


75. THEREAFTER ONE SHOULD JOIN TO IT IN ORDER, TIME, FIRE AND 
THE SOMA VESSEL; 
THEY ARE JOINED IN SEQUENCE TO THE BrzA OF LONG LIFE. 


76. ABOVE IS THE LORD BrwDU WHO IS AT THE END IN MANY PLACES. 
THIS IS THE BIvA OF SARVESVART UNSURPASSED BY ANY OTHER, 
OH BEAUTY OF THE GODS: 


The Modini class is the "c" class; and its fourth letter is "jh"; "Time" 
is "m"; "fire" is "r"; the “soma vessel" is "y" and the "long life" 
bija is "G". Hence JHMRYUM. 


77. THE FIFTH OF THE KAULINI, OH GODDESS:, (AND) SITUATED ABOVE 
IT THE TIME Br7A. AND FOLLOWING ALL (THIS) ONE SHOULD JOIN 
THE FIRE BJA ALSO. 


78. THE FOURTH VOWEL IS JOINED AND ADORNED WITH THE BrWDUY AND 
THE MOON. OH BLESSED ONE!, THIS IS THE EXCELLENT BIvA IN 
WHICH THE FORM OF KAULINT ABIDES. 


The "fifth" is "ksa" of the "s" class presided over by Kaulini. The 
"time" brja is "m"; the “fire” brja is "r" and the fourth vowel is “i". 
Hence KSMRIM. 
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And he summarizes them by saying: 


79. OH GREAT GODDESS AND LADY: TOLD IN SEQUENCE (TO YOU), 
THESE ARE THE EIGHT B27AS.... 


(The words) "goddess" and "these" in this verse are a faulty reading 
and the words "great lady" (should) also be cut out because they are 
redundant. Not only are the eight mantras discussed referring to the 
deities that exist as the inner retinue (of the Goddess), but others 
are also mentioned, and (the Lord) says: 

...-HEAR ABOUT THOSE IN THE GROUP OF VIDYAs. 
The sandhi in this verse is like the dictum “satsa dasaratht Ramah" 3°? 


He designates them as: 


80. KARASUDDHIKART, ANGANYASASAMSTITHA, ATMASANAGATA, 
CAKRASANASTHITA, 


81. SARVAMANTRASANAGATA, SADHYASIDDHASANASTHITA, DEVYAVAHANA 
VIDYA 


and not only these but, 
MULAVIDYA ALSO, OH BELOVED! 
By "hear" is meant about their correlations from the beginning. 
End of commentary on Verse 81. 
He explains them in order like this: 


82. THE VAGBHAVA IS FIRST, OH GODDESS!, AND KAMARAJA IS 
SECOND; 7°92 THE ONE WHICH IS AFTER THE ONE WHICH IS 


307, The stgntfitcance of the dtetum tn relatton to the sandht 
of thts verse ts not clear. 


508, The Vagbhava = AIM and the Kamaraja = KLIM. 
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AFTER "5" IS JOINED TO THE ONE WHICH PRECEDES "K" AND JOINED 
TQ THE ONE WHICH COMES AFTER "AI". 


83. OH GREAT LADY! THIS IS SAID TO BE THE VrpYA OF KARASUDDHI- 
KART 


"One should draw it out", and from the start the connection is: the one 
which is after the palatal sound "Ss" is the lingual "5" and the one 
after that is "s"; the one before the letter "k" is vtsarga; and the 


letter which follows “ai" is "o" which is followed by "au Hence 


SAUH . 3°9 
Indeed, in connection with this (there is the verse): 


"First the Vagbhava, Oh Goddess, and again the Kamaraja, the 
one that is after the one that is after ‘'s' joined to the one 
that is before 'k' and joined to the one that is after the one 
that is after ‘ai'." 


As cited in the eighth chapter and it is generally (the way) it is being 
taught. 


“First the Vagbhava and here (it means) the letter 'a' as is 
well known. The second is the hamsadeva and the third is the 


vahnivesma,"319 


In view (of the fact) that there is no unanimity (on the interpretation) 
of Vagbhava (and thinking) that "people of feeble intelligence may be 
confused and deserve help", the merciful Supreme Lord wishing to be 
(more) specific, has Himself expounded on this pair of begas in turn. 


83. THE BIJA BETWEEN "E" AND "O" THAT APPLIES TO SPEECH311 
WITH THE ALONE ONE. 


309. SAUH ts the Sakti bija. 
a0. "Hagsadeva" = goose god and "yahnivesma" = the abode of ftre. 
S17. The letter "at" ts the prime constituent of the Vagbhava 


syllable relating to speech. 
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84. IN THE RUDRAYAMALA TANTRA IT IS DENOTED AS THE SUPREME 
SYLLABLE. 
MADANA JOINED TO SAKRA JOINED TO THE FOURTH VOWEL; 





85. GRACED WITH THE HALF-MOON AND BrdU UP ABOVE... 


The one between the letter "e" and’ the letter "o" is the "ai". 

The "alone one" is the void which means bindu. Hence AIM. Madana 
(means the letter) "k";312 Sakra (stands for ) "1" (and) the fourth 
vowel is "i". Hence KLIM. (The sakt¢ bija has already been 
explained.) The result is AIM KLIM SAUH. 


As is mentioned in the Srinityakula: 


"Oh Beauty of the Gods! Oh Goddess! One should extract 

the eighth from the first.313 Placed above it is the half- 
moon together with time at its summit.214% Oh Goddess! 

This is the one (called) Vagbhava and it gives lordship 
over (the power) of speech. 

The first biga of the yont class315 is joined to the bija 
relating to Puramdara?1® and to the Mohini3!7 which is graced 
at its head with bindu and the crescent moon. 

Oh Great Goddess: The Kamaraja grants perfection in matters 
of desire. 

Oh Queen of the Gods: When the lord of the night’1® is 
extracted, 


312, Madana ts an eptthet of the god of destre Kama, hence "k". 


513. I.e., the etghth letter from the first sertes of letters 
omitting "el! and "7", 


314, "Time" tn tts anusvara form. 


$18, The letters of the alphabet are generally dtvtded tnto two 
classes - vowels_and consonants. The vowels are often 
referred to as bijas and the consonants are yonts. "K" ts 
the first letter of the yont class, but tt can also be 
referred to as the first "btja" of the yont class. 





616, "Puramdara" ts an eptthet of Indra, hence the letter "Ll". 
317, l.@., the letter "%", 


318, The moon = "8", 
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joined to the tenth vowel and terminated with creation,7192 
it is declared to be the Sakti brja. 


And the Srirasamahodadhi also (says): 


"The tetter between 'o' and 'j' and placed at its head the one 
which is above ‘jh'. 

The letter between 'am' and 'g'; the one between 'v' and 'r' 
(plus the letter) between ‘'ad' and 'G@' with bindu. This is 
declared to be the second. 


The one between ‘'v' and 'h'; the one placed below 'ad' provided 
with the one which is between ‘am' and 'k’. 
This is the first vidya made up of three syllables and eaiied: 


Karasuddhikari." 32° 


The one between “o" and "j" is "ai". The one above "jh" is “am". Hence 
AIM. The one between i and "g" is "k" (in terms of upward pointing 
triangles); the one between "v" and "r" is "I" and the one between "a" 
and "G" is "i". Hence KLIM. The one between "v" and "h" is "s"; the 


one below “a" is "au" and the one between "am" and "k" is "ah". Hence 


SAUH. 

319. "Creation" = vtsarga (ah) because 1t ts something emitted" or 
projected outwards. 

320. The Srtrasamahodadht uses a particular chart or grid of letters 


by whtch to extract mantras. It ts reproduced tn the 
commentary of the NSA on p. 45 of the Sanskrtt editton and ts. 
reproduced here below. 





The accompaniment for that text: 


"Having made a beautiful stronghold (in the shape of) a square 
of four digits breadth, 

a thread goes from the north-east to the west and from the 
south-east to the west. 

Fixing the eastern thread in its place he should get rid of 
the remaining three. 

This downward triangle is said to have three sides of a 
danda3?1 each, three ‘illusions’ and three deities. 

The wise man should lay six threads on each of the sides, 

by which means triangles are formed that are joined together 
with uniform intersections. 

The interstices are forty-nine and in the shape of an upside 
down triangle. 


- Beginning in the north-east corner with “a' and Vindyaka in 


This is 


321, 
522, . 
O28, 


324, 


the west, %2? 

one should place all the letters of the alphabet beginning 
with Visnu323 and ending with Siva. 

He should inscribe this cakra ona lovely piece of hard 
wood, in a three foot triangle that is overspread with 
letters. 

In one who is assiduous in its worship and japa, stddht 
arises within six months. 

So listen, Oh Goddess!, to those mantras that are extracted." 


the arrangement of the (textual) exposition, 324 


A measure of length equal to four hastas. 
indyaka" must refer to the letter "h". 
The letter "a", 


The above quote desertbes the making of the triangle of 
letters as follows. See footnote 320 for complete diagram. 


NE East SE 


South 
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So having extracted the vidya of Karasuddhikar?, one draws out the second 
one which pertains to Anganydsasamsthita. 


85.  ...AT THE END OF THE FIRST IS THE ONE THAT FOLLOWS THAT ONE. 
"Of this very one...." (1:88) 


Because of (its) great efficacy which will be spoken about later, "of 
this very one" means of the three syllable KaraSuddhikari vidya. The 
first one?2* is the Vagbhava, at the end of it, i.e. next to it, (comes) 
the third - the saktt btja that followed the Kamaraja (which was men- 
tioned immediately after the Vagbhava); as a result of reversing the 
Kamaradja and Sakti bijas one gets the actual position. 326 Hence AIM 
SAUH KLIM. This is the meaning of "that follows" in the text. 


So that there should be no doubt as to whether "the one that follows" is 


the letter "1" or "1" of the Kamar@ja syllable, out of his compassion 
the supreme Lord has said: 


85. THE ONE WHICH IS AT THE END OF PEACE JOINED TO THE ONE 
BEFORE "K" AND UNITED TO THE ONE WHICH IS AFTER THE ONE 
WHICH IS AFTER "AI". 


The meaning is (now) clear. 327 


End of commentary on Verse 85. 


325. I.e., the first syllable. 


326. The Sanskrtt word used its "stttht" whtch ts the second phase of 
the ecosmte process and thus the second vtdyd. Also "stitht" 
refers back to the name of the vidya - Anganydsasapsthtta. 





327. I.e., for the second vidya it ts the Sakti btja which follows 
the Vagbhava, followed in turn by the Kamar@ja. AIM SAUH KLIM. 
"Peace" = santt = "3", hence "s" (on the chart); "the one before 
"kK" te "ah"; "“untted to the one whteh ts after the one whtch 
ts after 'at'" ts "au" (on the chart). The second element ts 
therefore specified as the Saktt btja, not the "1" or "1" of 
the Kadmardja. 
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Thus, 


86. THIS VIDYA is the yOGINT's EMINENT VIDYA OF GREAT 
GOOD FORTUNE. 
OH GREAT LADY!, IT IS THE KULA VIDYA328 WHICH 
ACCOMPLISHES THE PURPOSES OF ALL ACTIONS. 


As has been said on the subject: 


"Oh narrow-waisted one. This second vidya in the precept 
of Afganydsa (comes) of leaving the initial Bzja out of it 
and making an inversion of the two." 


By the “initial btja" is meant the Vagbhava. And by "of the two" 
is meant of the two that remain which are the second and the third 
(bijas). Which means that the Saktt bija is after the Vagbhava 
and then (comes) the Kamaraja. 


End of commentary on Verse 86. 


And (the Lord) points out the usefulness of this (vtdya) in the 
placing of Anganydsa: 329 


87. OH GAURT! BY MEANS OF THIS VIDYA ONE PROTECTS 
ONESELF . 


Hence it is called the kulvitdya. 
And he describes the third vidya (called) Atmasanagata: 


THE ONE WHO IS THE FORM OF ATMASANA IS TO BE EFFECTED 
BY PUTTING THE BZ7A OF SIVA, MAYA, FIRE AND BrwpU IN 
THE FIRST POSITION OF THIS VIDYA. 
Siva is "h"; may& is “T" and fire is “r". Hence HRIM. By "of 
this (vidya) is meant that the Atmdsanagata vidya is to be made by 


328, "Kulavidya" suggests that tt ts the "lady of the family" 
to be kept hidden away and protected. 


529, By doing aiganydsa with this mantra, t.e. by ritually placing 
the mantra on the vartous parts of the body, one is protected. 
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putting the maya brja in the "first position" or place (i.e. of the 
Vagbhava) of the first vidya - the Karasuddhikar?; not of the second 
vidya (the kulavtdya) which is a modified form of it. Thus HRIM KLIM 
SAUH. 


It is said: 


"The three syllable form of Atmasana (has) the nucleus of the 
ones above and below 's' graced with what follows ‘ad' and ‘au' 
in the place of the Va@gbhava of the first." 


Below "s" is "h"; above it is "r". "Nucleus" is (said) because of its 
beginning with these two letters. The one at the end of "a" is "i" and 
the one at the end of “au" is "am". Thus HRIM. 33° 


He also speaks of the fourth (vidyqz) known as Cakrdsanagataé: 


88 & 89. ONCE AGAIN, THE FIRST vipyd WITH SIVA ADDED AT THE FRONT, 
IN THE MIDDLE AND AT THE END. 
THIS IS THE VIDYA OF CAKRASANASTHITA WHICH DELUDES THE 
THREE WORLDS. . 


Again (taking) the first v¢dya (KaraSuddhikari), one should attach Siva 
or the letter "h" before its three (btjas of which) the "first" btja is 
Vagbhava. The one "in the middle" is that which is in between, i.e. 
Kamaraja and the one “at the end" is the last one, i.e. the Saktt bija. 
So says Srimadisvaracdrya. Thus, HAIM HKLIM HSAUH. 


On this subject it has been said: 


"(By) taking each of the syllables, -the first (and) that which 
follows in both the first and third, and preceding (them) with 
the one which comes after, one gets the vidy@ Cakrdsanasthita. 


Here "first and third" refer to the (first and third) vtdyds, and due 
to their respective order, the Vagbhava is the "first" syllable. The 
Kamaraja and Sakti bijas signify “that which follows". And taking each 


330. One must consult the triangle of letters tn footnote 320 to 
understand that "r" and "lL" are both above_and below with 
respect to "s". "Am" comes after "au". "I" comes after "a" 


243 


of these syllables one should join in fron the letter which comes 
below "s", i.e. "h". The meaning is that one should make (each of) 
the three syllables begin in combination with the letter "h". 
However, next there follows an (interpretation) based on the first 
syllable of the third vidya. Putting again the "first" (i.e. the 
Vagbhava of the KaraSuddhikari vidya) at the beginning in front of 
the extracted maya bija, one should place within these two (i.e. 

in the middle between the Vagbhava and the m@y@ btja, the "end" of 
the first vidya (which is the Saktt bija) graced with Siva, i.e. 
joined at the beginning to the letter "h". So says SriSahkararasi, 
and thus one gets AIM HSAUH HRIM. Due to the different reading 

what is there at the end (comes) in the middle. 

Here is the rea] meaning. Taking each of the first syllables of the 
first and third vidyGs (i.e. the Vagbhava and the maya btja), one 
should put in them (i.e. in the middle) their mutual last one (and) 
joined with the Sakti btja is the one that comes after "s" (i.e. with 
the letter "h" in front}. That is the end of the matter. 


Since others have a tolerance of earlier points of view on that sub- 
ject, the drawing out of Cakradsanavidyd cannot be (conclusively) 
resolved in favour of SrimadisvaraSiva any more than Radjdnakalydna. 331 
We do not know according to which particular rules, principles and 
references, (or even with what intention), (the extraction) was done. 
And that being the case, what harm is there in taking sides? In 
reality both these @edryas are promulgators of this doctrine among 
the Kashmiri people. So,%3?% whatever was expounded by the mouth of 
Srivisvavarta has been handed down for all from disciple to disciple 
in succession with me at the last. And as their credibility is the 
Same, their opinions are accepted as authoritative by all. Due to 
their equal authority, either of their alternative opinions is 
legitimate, and there's no need to reject one of the two points of 
view. On the other hand, SrimadisvaraSivacarya's opinion carries a 


531, I.e., as both these gurus are venerable, a tolerant attitude 
extends towards etther of thetr points of view. Sankararadst 
and Isvarastva are the two tntttal promulgators of thts sehool 
in Kashmir. Visvavarta and Jayaratha are in the line of 
Isvarastva and Rajanakalyana is in that of Sarkararast. 


532, The text reads "tanah" in error for "tatah". 
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lot of weight as he is the actual compiler of the verses of the 
Srirasamahodadhi and his fame is celebrated everywhere. 333 


As you also acknowledge: 


"This cakra was obtained and brought down (to us) by a success- 
ion of excellent gurus from IsvaraSiva the head of the Srisdra 
Monastery who was a former Gea@rya of ours in days of old." 


If the fourth vidya (is understood) to have the first, the second, with 
the syllable that is at the end in the unusual middle (position), then 
jt is a construction that results because the meaning has not been 
properly reflected upon.334 Let's drop the subject. 


Then he speaks of the fifth vzdya@ called Sarvamantrdsanasthita: 


89 6 90. ONCE AGAIN, THE FIRST GREAT vrpYA WITH SIVA AND THE MOON 
ADDED IS THE vrpyYAZ OF SARVAMANTRASANASTHITA - THE FULFILLER 
OF DESIRE. 


The Sarvamantrdsanasthitd vidya is the fulfiller of numerous desires. 

The guru should draw (it) out by taking that first great vtdyd (called) 
Karasuddhikari which serves as the base mantra for the extraction of the 
various others, and adding Siva and the moon (i.e., "h" and "s") to every 
syllable. That is the full meaning of the verse and thus one gets 

HSAIM HSKLIM HSSAUH. 


On this subject it has been said: 


333. Sarikararast and Isvarastva are the two promulgators of this school 
tn Kashmir. Visvavarta and Jayaratha are in the line of Isvara- 
stva and Rajanakalyana ts in that of Sarikararast. According to 
this passage Isvarasiva is the author of the Srtrasamahodadhti 
(of whteh one of the commentators was Viévavarta?). Jayaratha 
takes the view of Isvarasiva on the interpretation of the fourth 
vidya, but does not deny that the alternative interpretation ts 
also acceptable. However, tn the next passage he goes on to press 
the slightly superior claim of Isvarastva. 


334, The Sanskrit in Verse 88 ts not very clear ("Gdyamasyordhvaman- 
tarantam") giving rise to the alternative interpretation of 
ankararast. However, the interpretation that gives HAIM. 
HSAUH HKLIM with the syllable that ts normally at the end tn the 
unusual middle posttton, that tnterpretatton ts not allowed. 
At least that ts what Jayaratha appears to be saytng as his own 
commentary on thts ts not very clear. 
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"It is known as Mantrdsanasthita when joined in the front with 
that which is below and at the end of 's'". 


By "that which is below and at the end of ‘s'" is meant the two letters 
that are in its vicinity, i.e. "h" and "s". 


He also speaks of the sixth one called Sadhyasiddhdsanasthita: 


90, 91 OH SUPREME LADY! THE SADHYASANASTHITA vipyd DIFFERS IN 
& 92. ONLY ONE SYLLABLE (FROM DEVYATMASANA AND IS EXTRACTED) 

BY JOINING IN SEQUENCE A DROP OF WATER, SAKRA AND 
SAKTI TOGETHER WITH THE HALF-MOON IN THE LAST PLACE OF 
THE DEVYATMASANA VIDYA WHICH WAS SPOKEN ABOUT EARLIER 
IN ITS TURN. 

Water is the letter "v‘; Sakra is "I" and Sakti is the fourth 

vowel "7". Thus one gets VLIM. 

The meaning is that the Sddhydsanasthitd vtdy@ is to be extracted 

with a separation between the syllables, i.e. between each group 

(of letters) as in Satyabhana bhama@.335 (And) in the last place or 

position occupied by the Sakti btja of the third vtdya called 

Atmasand (and previously discussed in its turn), water etc. are duly 

joined together in the place of the omitted (Sakti brja). Thus 

one gets HRIM KLIM VLIM. 


About this it is said that: 


"The sixth vtdyd - Sddhydsiddhdsanagatad is revealed when 
the two letters at the end of ‘r' are in reversed posi- 
tions and furnished with the one that is above 'jh' and 
by the one that is before 'd',226 and placed in position 
at the end of the Kamabija." 


"L" and "v" are at the end of "r". By “reversed positions" is meant 
that the letter "v" is before and the letter "1" follows. Anusvara 
is above "jh" and "7" is before “G". By "placed in position at the 
end of the Kamabija" is meant first the maya (bija), then the 
Ka@maraja and then this one. 


335, The reference to "S&tyabhGma bhama" is not clear. 
536, See the chart tn footnote 320. 
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Likewise He speaks of the seventh Devyavdhanavidya: 


92 & 93. THE VIDYA WHICH ACCOMPLISHES ALL ONE'S PURPOSES AND SERVES 
IN THE INVOCATION OF THE GODDESS IS THE FIRST ONE SURMOUN- 
TED BY GOOSE AND SoMA AND PLACED ON THE SEAT OF AGNI. 


Here is the meaning. "The first" means the three syllable Karasuddhi- 
kari vidya. Each syllable is “mounted by goose and soma" (i.e.), 
preceded by the letters "h" and "s". Having regard to what the letter 
"r" genuinely resembles ,?3’ it is as if they were set on Agni. "Placed 
on the seat of Agni" means that the letter "r" is placed underneath. 
The result of the extraction is Sarvarthasadhaki, i.e. the vidya which 
is the instrument for the invocation of the goddess. Thus (one gets) 
HSRAIM HSKLRIM HSSRAUH. 


About it has been said: 


"The chief (vidya) in the ritual of invocation is the first 
vidy@ set on that which comes after "y" and with the two letters 
which come below and at the end of "5s" placed in front of (its) 
three btjas." 


The one "below" "s" is "h"; the one at the end of "s" is "“s" and the 
one at the end of "y" is "r",338 


On finishing this (topic) he introduces another: 


93 § 94. OH GODDESS! SUCH ARE THESE GREAT vipYAs WHICH BESTOW ALL 
GOOD THINGS AND ALL THE SIDDHTS. 
(NOW) MY BELOVED! LISTEN TO THE ROOT vrpyYA OF MAHATRIPURA- 
SUNDARI! 


In order to show his extreme regard (for the Goddess) he once again says 
"Listen". 


337. In making the Nagart letters, the stroke for the letter "r" 
willl appear to serve as a "seat" for the letters "h" and "s". 
Thts ts also a reference to the fact that the syllables were 
itkely to have been written vertically- one letter above the 
other - and not in hortzontal fashion as nowadays. However, 
tn both ways the letter "r" would be underneath ltke a seat. 


538, See the chart tn footnote 620. 
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94, 95 MADANA, AFTER IT Saxrr AND AFTER THAT BINDUMALINI. 
¢ 96. THEN THE INDRA ONE, THE SPACE 87.74 AND DOWN BELOW THE 
LETTER THAT BURNS. 
JOINED ON IS MAYA UNITED TO LORD BIWDU WHICH IS OVER 
THEM ALL. 
OH GODDESS! THIS IS THE VAGBHAVA WHICH STIMULATES 
FULL COMMAND OVER THE POWER OF SPEECH. 
Midana is "k"; saktt is "e"; bitndumalin? is "T"; the "Indra one" is 
"1", The “space brja is "h"; the “burning letter" is "r"; maya 
is "T" and by “Lord Bindu" is implied the whole string of mantra 
objects with it at the head as governer of the governed.339 Thus 


KETLHRIM. 34° 
Having thus declared the Vagbhava he extracts the Kanardaja. 


96. HAVING JOINED THE SIVA BTA THREE TIMES IN THE ORDER OF 
CREATION, PRESERVATION AND DESTRUCTION, 


97. THE TWO ARE SEPARATED BY THE FIRST AND THE FIRST IS 
FOLLOWED BY THE MADANA LETTER. 
AND AGAIN ONE SHOULD JOIN THE INDRA BIA AFTER THE SIVA 
OF PRESERVATION. 


98. AND AFTER THE SIVA OF DESTRUCTION, OH GREAT QUEEN: 
THE BURNING ONE JOINED TO THE FOURTH YOWEL AND GRACED 
WITH BIWDU AND THE CRESCENT MOON. 


99. THIS IS THE GREAT BJA (CALLED) KAMARAJA (WHICH IS 
CONDUCIVE) TO GREAT PROSPERITY. 


339, The "mantra objects" are the individual letters of the mantra 
syllable. They are governed by "Lord Bindu" who ts placed 
above the matra, t.e. above the horizontal bar. 





340, There are fifteen elements in the mulamantra. The first ftve 
are also called Vagbhava. The second five are called 
Kamara ja and the last set of five are called Sakti. The ftve 
parts of the Vagbhava are: k, e, t, l, hrtm. The fact that 
the root mantra begins wtth the letter "k" ts tndicattve of 
a Kadt school text. 
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The Siva brja is "h". "Having joined" means connecting together. (but) 
the real meaning is having spaced them apart. (The verse) says that of 
these two intervals there is no placing of the two in immediate success- 
ion from the sacrifice.7*1 "The two are separated by the first" means 
that the two of the nature of preservation and dissolution (are separated) 
by the first (and) by the one of the nature of preservation there is a 
separation - a discontinuity is made (with the Siva of dissolution). 

By which means there is a space between the two letters which are about 
to be discussed. Hence He says: "The first is followed by the Madana 
letter" and "the Indra bija after the Siva of preservation". The Madana 
letter is "k"; the Indra b¢eja is “1"3; the "burning one" is "r" and the 
"fourth vowel" is "7". Thus HKHLHRIM. | 
"Separation" is not intended>*? (to refer to) the shape of the first 
letter with its straight line at the head. For if it were so, two (of 
the Sivas) would be without heads and one would have a head and we do not 
know with what purpose (this interpretation) can be put forward. 3*3 

For in reality the rule concerning all the cluster syllables 3#4 is that 
they are to be pronounced without a vowel, (yet), wherever there is 

(a cluster syllable to be pronounced) one or another vowel may be 
desirable with it and this applies not only here.3#5 So, not only was 
the explanation given here by this person a poor one, but in this way 


"people are led astray by those who are (themselves) misled". 


341, The "saertftce" means creatton, t.e. the first "h" letter. Not 
only are the two "separated" by the first "h", they are separa-~ 
ted from each other. - 


342. Literally: "satd". 


$43. There must have been commentators who belteved that "rahttam" 
refers to the removal or separatton of the upper horizontal line 
(matra) over the Sanskrit character "h" here. dJayaratha does 
“not agree that thts ts what the verse ts talking about as the 
three "Sivas" would not then be dealt with conststently. 





344, A "pinda" or eluster syllable is a mantra made up of a number 
_ of consonants (although one vowel ts usually present) and ts 
consequently very difficult to pronounce. 


345, This line ts obscure. However, it may refer to the faet that 
the consonantal part of the pinda should be pronounced wtthout 
a vowel sound (tn whtch case the top line can be removed?), 
but tn fact, peas are generally pronounced wtth some vowel 
utterance (and therefore the line above ts approprtate?). 
Perhaps the matra has had some connection wtth vowel sounds in 
the evolutton of the Sanskrtt language.... 
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In another way, in the Srimaddnandesvarakalpa there is a mantra 
treatise beginning with "Siva Sakti" etc. that has been corrupted. 
What can be said for these self-sufficient people who have never seen 
a guru? What they say is full of trivia and this and that for they 
have left aside the true royal road proclaimed by the great guru. 

Let us drop the subject. It interferes with the matter under 
discussion, and besides, this is a project for a separate book. 


Thus having extracted the Kamar@ja bija, he discusses the Saktt bTJa. 


99. OH GREAT LADY! THE MAYA BryA IS JOINED TO SAKRA 
(AND) MADANA AND SHOULD BE JOINED TO THE MOON BIA 
AND THE ALONE ONE, OH LOVELY ONE: 


The maya bija is HRIM; Madana is "k"; Sakra is "I"; the moon 
bija is "s" and "the alone one" is "h". 346 


(Now) He speaks about how their joining together should be done: 
100. DESISTING FROM THE ORDER OF CREATION,**7 OH GODDESS. , 


101. ONE SHOULD EXTRACT THE SAXTI BIA THROUGH THE SERIES OF 
ABOVE UTTERANCES JOINED TOGETHER IN THE SEQUENCE OF 
DESTRUCTION. 


(The relationship) of Madana to Sakra is of the adjective to noun 
sort.3*8 The arrangement according to destruction indicates a 
reversal. By "with the series of above utterances", He signifies 
that the utterances (themselves) are to be done in the order of 
creation. Therefore, the expression is in reversed form. Thus 
HSKLHRIM. 


646, In Verse 83 "the alone one" referred to bindu which ts 
usually on tts own above the matrd. Here, tt refers to 
the letter "h" whitch ts by ttself at the apex of the 
letter chart tn footnote 320. 





347, t.e., from the east, from the beginning. 


548, T.e., thetr relattonshtp ts a natural one that goes 
together easily. Thts patr of letters (k & 1) therefore 
do not reverse and are treated as a untt (ltke hrtm) tn 
the sequence of destructton. 
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He now concludes: 


101. SUCH IS THIS GREAT VIDYA MAHATRIPURASUNDART. 349 


102. OH GREAT GODDESS:, IT IS CALLED THE SUBJUGATOR OF THE 


THREE WORLDS. 


As has been said: 


649, 


500. 


"Taking that which is between visarga and ‘kh’ add on the one 
between ']' and ‘ai', 

afterwards, one should place in the middle of jt?5° the one which 
lies above the vtsarga letter. | 

(Then) the ones at the end of the letter 'r', at the end of ‘s', 
at the end of the letter ‘'y' (with) maya (and) bindu joined on 

as a stop. 

This is called the Vagbhava which produces clear convictions. 

In the place of each one of the triplefold letter which follows 
5, 

one should put the one that's before 'g', the one above 's', the 
one at the end of the letter 'y', the one to the side of ‘au' 

and distinguished as the first letter. 

Oh Great Lady! The secret Ka@mabtja (stands) revealed! Through 
the mere utterance of it the (whole) world trembles. 

I will (now) speak of the third and most marvelous Saktt bija. 
The Sakti bija is drawn out (with) that which is below 's' joined 
to that which is below "1', (with) the one before 'g', the one 
after 'ph', the one below '5', the one below 'p (and) the one 

on the upper side of v¢sarga joined to what is above jh . 

By just knowing this (btja) one can destroy all (kinds) of venom. 
This whole v¢dy@ is said to be the supreme wonder-worker and there 
is nothing that one cannot accomplish by a thorough understanding 
of it." 


The root vidya, so-called because tt is the mantra of the Supreme 
Goddess of the cakra Mah&tripurasundart, has fifteen "syllables" 


and reads: KEILHRIM HKHLHRIM HSKLHRIM. 
1234 5 6789 10 11-14 15 





T.e., tn the centre of the Vagbhava btja which consists of frve 
elements. 
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Between visarga and "kh" is "k"; between "TI" and "ai" is "e"; the 

one above the visarga letter is "i"; the one at the end of "r" is "1"; 
the one after "gs" is "h"; the one at the end of "y" is "r"; maya is 
"7" and thereby (one gets) the Vagbhava. 

Of the (triplefold) letter which follows “s" is meant the letter "h". 
The one that's before "g" is "k" in respect of the triangle lay-out. 351 
The one above "s" is "I"; the one at the end of the letter "y" is "r" 
and the "first letter " is maya because of its being the cause of all 
things and that is the letter "i". (Or else "first letter" refers 

to "ad" as it is the first of the letters and comes before. 352) 

This is the Kamaraja. 

That which is below "gs" is "h"; that which is below "1" is "s"; the 
one before "g" is "k"; the one below "ph" is "I"; the one below "5" 
is "h"; the one below "p" is "r"; the one on the upper side of 
visarga is “i" (and) what is above "jh" is anusvara. In that way 

(one gets) the Sakt¢ bija. 

In the obvious sevenfold structure353 (that we have) here there should 
be no talk of a ninefold one. (If) there is such (a ninefold structure) 
by taking Ntrodhint etc. into account, (then) why isn't a tenfold etc. 
nature discussed since in mantra substance there is no distinction??5* 


351, To extract the miilavidya according to this method see the 
chart tn footnote 320. 

502, If "adyarna" refers to the first letter "a", then ie line 
from the quotation means "the one to the stde of ‘au’ that 
ts provided with '&'". On the chart, the letter "t" ts equt- 


distant from both "4" and "au". (?) 


353, Ineluding the bindu the Sanskrit characters of the Saktt bija 
comprise seven constituent parts (wtth "h" and "r" combine 





do4, Jayaratha ts here countering the potnt of vtew of another 
commentator which maintains that thts Sakti btja has a 
ninefold strueture by the tneluston of the transcendental 
levels above bindu of Ardhaeandra and Nirodhint. Jayaratha 
contends that all the levels above bindu (Ardhacandra, 
Ntirodhint, Nada, Waddnta, Saktt, Vyaptka, Samana, Unmant 
and Mahabindu) are also all part of the substance of mantra, 
so why not talk of a ten, eleven or twelvefold ete. structure? 


T.e., Jayaratha belteves that one should refer only to what 
ts explictt. 
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It is in the Srirasamahodadhi also: 


"For the attached one that terminates bindu is a reference to 


Nirodhint." 


Although acknowledging the opinion of SriSahkarardsi that in the 

that in the Anganyadsavidyd “at the end of the first" (the Vagbhava) is 
"the one that follows that one" (is the one that follows Kamardja), 
there is also, with Srimadallata, the mark of a different point of view 
that violates (ours) in the second, third and fifth vidy&s ignoring 
KaraSuddhi in the extraction of the third, fifth and seventh. 355 


"By 'kevalam’ is meant the Siva bija and designated with it is 
the saktt bija at the end. 

There is a threefold division of this vzdy@ also with the three 
vowels of kevala, vagbhava and piirva (as in the first vidya 
that was discussed?55). Together they are the three cluster 
syllables of the triangle cakra. 

Thus the eighth vidya has Siva, the moon, Smara, Hara, Siva and 
the burning one joined to speech, the fourth one and the spear, 
and each one with bindu. "35? 


355. In the most elitpttcal way posstble Jayaratha ts saytng that: 
in the second, third and fifth vidyas Sritmadallata gets atffer- 
ent results, although he does accept Sarikararasi's opinion about 
the posttton of SAUH in the second vidya. (See Fag ake to 
Verse 85a.) In the third, fifth and seventh vidyas, Srtmadallata 
doesn't use Karasuddhtkart at all for the basts of hts extrac- 
tions. So, tn the second vidya he uses Karasuddhikart but gets 
a differing result over all. In the seventh he gets the same 
result wtthout Karasuddhikart and in the third and ftfth, he 
netther uses Karasuddhikart nor does he arrive at the same 


vidyas. 


856. As the quotatton ts out of context (and Jayaratha tsn't gotng 
to approve of the extraction anyway), tt ts dtffteult to know 
what the terms are referring to here. "Kevala" may mean "Tt"; 


"vagbhava" Nat" and "parva" N"au".. 


357. Stva = "h"; the moon = "8"; Smara = "k"; Hara = "1"; Stva = 
Mh ae 
HSKLHRAIM HSKLHRIM HSKLHRAUM. "spear" may derive from the fact 
that the letter "au" - espectally tn tts abbrevtated form - 
Looks rather ltke a two-pronged spear. 
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The fabrication of another vidya (even though it is not permitted 
by his reverend guru) has been fashioned from his own imagination. 


"From the reversal of the second and the third with the moon 
Tetter of the second, 

by whom the Saktt bija is also extracted here from the fifth 
and seventh also, 

also the element that stops the brjas and letters generally 
of the mantras, 

they, ignorant as they are, are making a noise out of what 
sense of superiority? It is very strange. 

The extraction for all the vtdyas declared here differs 

with the four lines of succession (and) its teaching should 
be obtained from the mouth of the guru." | 


"This is the (interpretation) taught to me by my guru (and) 
although there are (always) various schools of thought, 
nevertheless, of the four principal traditions on the 
subject,2°% it is the most important and appropriate one." 


And so on.... All of it is to be ignored because, according to the 
instructions as given, the entire method is lacking in coherence. 
Again, by depending here upon mere pun on a letter, the knowledge of 
mystical identities*>9 that is demonstrated in mantra (matters) etc., 
is very fond of minimal scriptural backing; is without foundation; 
has a consistently*® incomplete order of understanding etc., and is 
mostly a fraud. We need not be jealous of wiseacres over that: 

One deserves blame by replying explicitly to the question "What is 
(the mantra)"? How indeed can every public clarification of the 
meaning of mantra (as is being done) not bring repentance in its wake 
when basically the meaning of scripture should not be revealed? 


658, A reference to the original four schools of Kashmir Satvism - 
Tryambaka, Ardha Tryambaka, Amardaka and Srindtha? 
Or perhaps to Kula, Krama, Spandqa and Pratyabhtjna? 


509, See footnote 228, 


360, Literally: "undevtatingly, unswervingly"; Skt.: "askhaltta”. 
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May the great magnanimous ones?’ who are in fear (of infringing) 
established custom have mercy: 

Having upset the status quo with regard to guru etc., they all possess 
only damaged and corrupted texts (which they have acquired) from here 
and there, from inappropriate places, by evil means and finally even by 
theft etc.. They are averse to putting mantra matters into practice 
{and are only) interested in and devoted to the sale of mantras and the 
acquisition of worldly goods. Having contrived their authority on the 
subject through the guruship of their own father etc., they are obviously 
confusing everybody. As “out of fear of prejudicing the real meaning of 
the scriptures, only a very little deliberation of this kind is done”, 
enough of this discussion which gives headaches (even) to the wicked: 


Thereby establishing the greatness (of the v¢dyd), He describes what is 
to be done with it: 


102. WITH THIS (VIDYA) THE SADHAKA SHOULD BEGIN THE WORSHIP 
OF THE CAKRA. 


To the question “What kind of (worship) is it?", (the Lord) says: 


103. ARRAYED AS HE IS IN RED GARMENTS, HIS BODY IS AS SCARLET 
AS VERMILION. 
HIS MOUTH 1S FULL OF BETEL AND HE IS SWEET SMELLING WITH 
THE FRAGRANCE OF INCENSE. 


104. HE IS ADORNED WITH RED ORNAMENTS AND HIS LIMBS ARE SMEARED 
WITH CAMPHOR POWDER. 
HE IS SURROUNDED BY RED FLOWERS, ANOINTED WITH FRAGRANT RED 
SUBSTANCES AND SILENT. 362 


105. HE HAS PLACED HIMSELF IN A LACQUER RED ENCLOSURE AND IS 
SEATED ON A RED SUPPORT. 
WITH HIS BODY TRANSFORMED3®3 INTO TRIPURA, HE IS DRESSED IN 
ALL THE GARMENTS (SUITABLE) FOR LOVE MAKING. 


Bol. T.e., the revered gurus. 

S62. There are two ways of being stlent: "kagtha" in which there vs 
no movement of any kind, and "Gkadra" which allows one to make 
gestures. 

S056 Literally: "made into Trtpurd". TI.e., worshtpper and worshipped 


are completely tdenttfted. 
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106. (OR ELSE THE REDNESS IS THE RESULT OF MENTAL VOLITION. ) 
THE SADHAKA'S MIND IS FIRMLY RESOLVED. 


In the phrase "in red garments", there is an inversion due to the 
irregular position of the first (word in the compound). 364 

By "fragrant red substances" is meant saffron and red sandal lac etc.. 
The "sa@dhaka" is a striver after eternal truth for the purpose of 
realising stddhi, hence it is said that his "mind is firmly resolved". 
The mention of the red articles of worship is in order to highlight 
those which are of definite suitability; “or else the red is the 
result of mental volition". Thus, even in the absence of the outward 
materials (of worship), there is no dispensation with regard to the 
obligatory (rite) etc. In this way we are informed that (in the 
obligatory rites) because of the regular nature of the practice, 

it is "as circumstances allow" whereas in the optional rites " as 
circumstances allow" does not apply. That is the meaning. 365 

Again, the real gist of it is this: that with all his resources 

the sadhaka should gather together all the materials through which 
the experience that consists of varying degrees of rapture and 
supreme bliss may arise within himself. 


As has been said: 


"One should always worship the deity having arrayed oneself 
in those things which promote good fortune and delight in 
the mind." 


He then speaks about the where, the how and the type of cakra that 
is to be made: 


364, Jayaratha ts saytng that strtetly speaking "aruna" should 
come before "vastra" tn the Sanskrit text. 


568, The commentary ts referring to two of the three types of 
worship. "Nitya" ts the datly obligatory worshtp whtch can 
be performed wtth whatever articles of worshtp are at hand 
(yatha@sambhavam - as etreumstances allow), or even just 
mentally as the main verse says. "Kamya" worship is 
addtttonal or optional worshtp usually wtth a favour tn mind. 
In thts worship the articles of worship are definttely 
presertbed. 

"Natmietttka" ts the third type of worshtp that occurs on 
speetfice oecastons such as the birth of a chtld ete. ete.. 


107 & 108. 


106. 
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ON AN EVEN CLEAN STRETCH OF GROUND THAT HAS BEEN COATED 
WITH COW DUNG, 


SCATTERED WITH A MASS OF FLOWERS AND MADE REDOLENT WITH THE 
FRAGRANCE OF INCENSE, 

HE SHOULD DRAW WITH VERMILION OR SAFFRON, OH GODDESS! 

IN PLEASINGLY EQUAL LINES, THE FIRST CAKRA, WHICH IS 
EXCEEDINGLY BEAUTIFUL AND LOVELY WITH ITS THREE CORNER 
ANGLES OF EQUAL SIZE AND A SAKTI APEX. 


"Very beautiful" is emphatic for "very lovely". The reason (for its 
beauty) is due to its distinguishing feature which is its lines of equal 


Jength. 


Meanwhile, without the supportive meditation at this time on 


his identity with the mantra deity who is to be honoured in these various 


ways, the sadhaka will not be at all successful in the worship etc.. 


Just now it was mentioned that "his body is transformed into Tripura". 366 


End of commentary on Verse 108. 


As to how it will happen He says: 


109. 


OH GODDESS! HAVING MEDITATED ON THE TRIPLE CITY WITH ITS 
THREE BIJAS, | 

HE SHOULD PRODUCE KARASUDDHI WITH THE FIRST OF ALL THE 
VIDYAS, OH GODDESS! 


By "triple city" is meant the anus, the heart and the space between the 


eyebrows and not speech, mind and body. It is to say that having 


meditated on its three brjas, he should place in the triple city the three 


bijas that belong to the root vidya.36?7 


As. will be explained: 


566, 


367. 


"in the middle of the maydala of the navel, the lotus of the 
heart and the maydala of the face." (4:51) 


See Verse 105. 


Before invoking Karasuddht with the Karasuddhikart vidya, one 
should medttate on the root vidya of Mahatripurasundart, 
thereafter placing tte syllables on the anus, heart and spot 
between the eyebrows. 


Cod 
And our great guru also says:4®® 


"One should place the three root syllables on the anus, the 
heart and between the eyebrows." 


According (to the rule) that "more forceful than the text is the 
order of (customary) usage", our guru says that this ny@sa (actually) 
follows on a ny@sa which will shortly be discussed. And because of 
the propriety of the weapon mantra at this point,3®9 it should not 
be urged that for the sake of removing obstacles one should meditate 
on the triple bijas in the place of sacrifice,” ~ in the triple 
citadels that have the nature of upper, middie and lower. 


End of commentary on Verse 109. 


The general rule is that once Karasuddhi has been produced, it is 
instrumental in the ny@sa of the other mantras; with this object 
He says: | 


110. OH MY LADY! HE SHOULD THEN PRESENT??? ATMASANA, - 
CAKRASANA, SARVAMANTRASANA AND SADHYASIDDHASANA, 
OH GODDESS. 


Having placed Atmasana with the seat in the self as the force of the 
name (suggests), the rule for the nydsa of Cakrdsana et al - because 
of the lack of authority in determining (specific) locations in the 
form of anus, the bulb4’72 and the heart - is due to the appropriate- 
ness (of the ny@sa) to the nature of the various dsanas373 by a 


568, The "parama_guru" ts the guru's guru. 


569, At the start of most rituals mantras such as the weapon mantra 
PHUT are satd for the removal of obstacles. Jayaratha ts 
about to say that the btjas of the root vidya are not intended 
for that purpose. 


370, The "place of saertftce" ts the sGdhaka's own body here. 
371, He should "present" by saying something ltke "Atmasanam 


samarpayamt plus the vidy&" ete.. 


d78, The "bulb" ts a synonym for the testtcles., 
3738, T.e., the vidyas most of whose names end in combinattons of 


"Asana". 
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recourse?7* to the body as a whole. Furthermore, because there is a 
lack of authority for ascertaining externally the front, right or left 
sides of these (Gsanas), the limitation of place should certainly be 
understood by what the name forcefully suggests, otherwise the worship 
may be undone.375 


As I have said (before): 


"So Mantrdsana is taking refuge in the middle of the four 

angled and portaled one, 

and Cakrdsana is in the middle of the triangle (having) resorted 
to the first arisen one with the sakti apex. 

And Sdadhydasana..." 


End of commentary on Verse 110. 


111. HE SHOULD THEN ENSURE47& PROTECTION BY MEANS OF THE PREVIOUSLY 
MENTIONED KULAVIDYA377 TOGETHER WITH THE RITUAL REVERENCE 
AND THE WYASA ASSOCIATED WITH THE SIX LIMBS. 


As the verse (explicitly) mentions "together with the ritual reverence", 
it is said that "no use of other jatis?7*% should be made as is prescribed 
in the other scriptures". Because of its irrelevancy,*’3 again this 
remark should be ignored as it is not fitting that there should be any 


374, Iiterally: by a "gotngness"; Skt.: "gatatvena", t.e. pertatning 
to the whole body. 


375, I.e., there ts no authority spectfying where these vidyas should be 
placed. They are applied to that part of the body which is judged 
to be most tn conformity with the nature of the vidya. 

376. Literally: "make" or "do"; Skt.: "prakurvita". 


377. The "Kulavidya" ts the Ariganydsasansthtta vidya AIM SAUP KLIM. 
See Verse 86, 


578, "Jati" refers to the use of certatn expletive mantras such as 
NAMAH and PHAT ete.. 


379, The Sanskrtt reads: "sarvasesatvena" 
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inconsistency in kuZa doctrine. The prescribed proper method is what 


applies here. ** 
End of commentary on Verse I11. 


112. NOW WITH THE EIGHT HE SHOULD OFFER wy4sA ON THE CROWN- 
LOCK, ON THE FOREHEAD BETWEEN THE EYEBROWS, THE THROAT, 
THE HEART, THE NAVEL, THE "SPHERE OF ACTION",381 (AND) 
ON THE FUNDAMENT AS WELL AS THE LOCOMOTIVE PART. 382 


"The locomotive part" indicates the foot which is governed by Rudra. 
"ith the eight" means with the bzjas Vasini etc. and not with the 
cakras. The cakras do not correspond with the various (parts of the 
body) referred to (above) because their number is nine. In this way 
is the person's (identity of) being with Tripurd accomplished. 


"Following the procedure the laying-on of mantras, the 
Vagbhava is on the right eye and the Kamardja is on the 

left one. The Sakti biga is on the forehead (and) the 

right and left ears. 

(Putting) them inside the mouth, on the two arms, the heart, 
the two hips and in the middle of the navel is the sequence 

of mantra nydsa. 

Having disposed (these mantras on himself) he should tet the 
weapon mantra?83 disperse (the obstructive forces) and then 
make a disposition of the cakrae. 

In the space just above the head is bindu which is the first 
and foremost cakra. 

The triangle is on the lock of hair and the eight-spoked cakra 
js on the forehead between the eyebrows. 

One should place the two ten-spoked cakras one after the other 
on the throat. 


380. Jayaratha seems to be making the potnt that because tt ts the 
only "Jatt" mentioned tn the matn verse, therefore some say 
that NAMAH is the only one to be used in nyadsa. Jayaratha 
says that the other presertbed "jatis" of the kula traditton 
are also intended even tf they are not explicttly menttoned. 








381, I.e., the genttals. 
382, Literally: "the transposer"; Skt.: "uhakan". 


533, LGxy “PHAL", 
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The fourteen-spoked cakra is on the heart. On the-navel is 

the (cakra) with eight petals (and) the one with sixteen petals 
iS on the anus. 

The ecakra with portals is on the feet. 

The noose and goad are in the left and right hands. In the 
eyebrows are two bows and arrows are in the nostrils. Between 
them there is a discus.” 


There is nothing (in that passage) of concern (to us) because we have no 
need of it. It is a personal fabrication, uncalled for and in respect 
of (something) different. Of course, where there is a need for it, as 
much as is relevant from another scripture (should be taken and) let 
that be the end of it. Again, without that need, there is no point in it. 
In the taking into consideration of the sayings from another scripture, 
{there may occur a commitment) to the whole due to an adherence in the 
part, resulting in a fickleness that may put another scripture into 
practice. 784 


"One should not incorporate into one scripture what has been 
received?®>5 from another. | 

That is so because the origin of a scripture is in the human 
intellect and not out of reference to any other (scripture). 
Even in the case of a reference, the reference is (as a means 
of) proof (and) only as much as is needed to refer to should 
be taken?®& from the other (source) as it may result in 
confusion." 


Therefore, in regard also to the teachings imparted by the worthy gurus 
from various other places, what (need) is there to discuss every word 
with those who do not come under our instruction?38? Enough: 


384, Ltterally: "In the taking tnto consideration of a saytng from 
another sertpture, of the whole indeed from an adherence to this 
(saying), there may be a very fickleness that puts tnto practice 
another sertpture." | 


385. Literally: "heard"; Skt.: "srutan". 
386. Itterally: "done"; Skt.: "karyam". 


387. Jayaratha ts saytng that one should not meddle wtth the teach- 
tngs of other gurus; let each tradttiton mind tts oun business. 
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End of commentary on Verse 112. 


Thus, when the saddhaka - whose body has been transformed into Tripura 


and who has previously worshipped himself - has performed pijaq in the 


exterior mandala etc. accarding to the method prescribed by our former 


gurus [to the lords of the portals, the three classes of beings 


(divine etc.)388 (plus) a separate one for the gurus and so on], he 
should at the very start do the invocation of the Goddess in order 


(to ensure) success in the worship of the entire cakra and because 


it is an essential part (of the ritual). With this idea he says: 


113. 


114. 


eise 


116. 


117. 


118. 


(THE GODDESS) 
RED AS THE RAYS OF THE MORNING SUN; LOOKING LIKE A LOTUS, 
LIKE A CHINA ROSE, LIKE A POMEGRANATE FLOWER, 


LIKE A RUBY AND LIKE SAFFRON WATER; 
ADORNED WITH STRINGS OF BELLS, RUBIES AND A SPARKLING 
TIARA; 


WITH BUDDING CURLY LOCKS LIKE A SWARM OF BLACK BEES; 
THE ORB OF (HER) LOTUS FACE LOOKING LIKE THE EARLY RISING 
SUN; 


WITH A THIN CRESCENT MOON ON THE DELICATE BAND (CROSSING) 
HER CURVED BROW; 

THE LADY MOST HIGH!, WITH BEAUTIFUL EYEBROWS SHAPED LIKE 
THE ARC OF SIVA'S BOW. 


HER EYES ARE EXCITED WITH BLISS AND MADE TO DART ABOUT IN 
A SURGE OF PLAYFUL SPIRIT, (AND) 

SHE HAS BROAD GOLDEN EARRINGS LIKE A CLUSTER OF SHINING 
LIGHT RAYS. 


(THERE IS) AN ORB OF NECTAR THAT OUTDOES THE MOON IN THE 
ROUND CURVE OF HER BEAUTIFUL CHEEKS, 

(AND) THE NOSE IS SO WELL DEFINED AS (ONLY) VISVAKARMA'S 
MEASURING RULE CAN DESIGN. 


388, The three classes of betngs are "divya, stddha and maunam" — 
divine, perfected and hwnan. 


589, 


390. 


joi, 


119. 


120. 


ZA 


ieee 


l23:; 


124. 


To. 
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HER LIPS, RED AS THE REFLECTIONS OF COPPER AND CORAL, ARE 
LIKE NECTAR WITH A HONEYED SMILE SURPASSING THE PHYSICAL 
TASTE OF SWEETNESS. 


HER BEAUTY (IS ENHANCED) BY A POINTED CHIN THAT HAS ACHIEVED 
A MATCHLESS EXCELLENCE. 

SHE HAS A NECK LIKE A CONCH SHELL;289 WIDE EYES AND ARMS 
LOVELY AS LOTUS STALKS. 


HER DELICATE LOTUS HANDS RESEMBLE THE RED WATER LILY 49° 
(AND) THE BRILLIANCE (EMANATING) FROM THE NAILS OF (THESE) 
LOTUS HANDS HAS CAST A HEAVENLY VAULT (ABOVE HER). 


HER BREASTS ARE PROMINENT AMID THE VINE-LIKE STRINGS OF 
PEARLS , 

AND SHE IS MUCH BEAUTIFIED BY THE THREE UNDULATING CREASES 
THAT (LIE) CLOSE TOGETHER IN THE MIDDLE REGION OF HER BODY. 


THE NAVEL IS A DECORATIVE TOUCH SHAPED LIKE A WHIRLPOOL IN 
A RIVER OF LOVELINESS. 

A SASH MADE OF PRICELESS GEMS IS ATTACHED TO HER VOLUPTUOUS 
ALPS: 


SHE HAS ANOTHER GOAD?97 IN THE FORM OF LINES OF FINE HAIR 
THAT (CURVE LIKE) TWO TUSKS OVER THE SPHERES OF HER BUTTOCKS. 
THE NOBLE LADY HAS THIGHS THAT ARE AS DELICATE, FIRM AND 
LOVELY AS A PLANTAIN TREE (AND) 


HER BEAUTY IS ENHANCED BY A PAIR OF LEGS THAT ARE THE EQUAL 
OF THE BEAUTIFUL PLANTAIN. 
THE JEWELS ON THE HEAD OF THE WORSHIPFULLY PROSTRATE BRAHMA 
PRESS UPON HER LOTUS FEET. 


As on a conch shell, She has three lines or marks constdered to be 
of good fortune; or else, her neck tapers ltke a conch shell. 


This simtle suggests that her hands are stained with the red dye 
of mahndt, or else, they are naturally ned. 


See Verse 127. 


593, 


126. 


127. 


128. 


129. 


130. 


131. 
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SHE IS EVER SMILING WITH THE BRIGHTNESS OF A HUNDRED 
MOONBEAMS . 3 92 | 

SHE IS AS RED AS THE POMEGRANATE, OR THE CHINA ROSE, 
WITH A VERMILLION THAT SURPASSES THE BRAHMAPUTRA (IN 
RUDDINESS) . 393 


HER GARMENTS ARE RED AND THE NOOSE AND GOAD ARE UPRAISED 
IN HER HANDS. 
SHE IS SEATED ON A RED LOTUS ADORNED WITH RED JEWELS. 


SHE HAS FOUR ARMS, THREE EYES AND CARRIES FIVE ARROWS AND 
A BOW. 

(HER) MOUTH IS FULL OF A MIXTURE OF BETEL AND BITS OF 
CAMPHOR. 


(HER) BODY IS RED AS SAFFRON AND AS UNBRIDLED AS AN 
ELEPHANT IN RUT. 

SHE IS ENDOWED WITH ALL THE ARTS OF SEDUCTION (AND) 
ADORNED WITH EVERY KIND OF ORNAMENT. 


SHE IS THE MOTHER OF ALL THE EARTH'S DELIGHTS (AND) THE 
AUTHOR OF ITS COLOURFUL VARIETY. 

SHE - WHOSE NATURE IS CAUSE OF THE WORLD - ATTRACTS THE 
WORLD INTO HER PRESENCE. 


THE GODDESS! WHO CONSISTS OF ALL MANTRAS, WHO IS BEAUTIFUL 
IN EVERY CHARMING WAY, FULL OF ALL GLORY, EVER-LASTING AND 
REJOICING IN THE HIGHEST BLISS. 


"Stta ansu" may be taken to mean "moonbeams" as "kantt" ean 
refer to the brightness of the moon in particular. "The 
hundred moonbeams" are a metaphor for her shining teeth. 


A play on the word "Lauhttya" which can mean both the 
Brahmaputra river and redness. 
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132 6 133. OH LOVELY ONE: WHEN THE EXCELLENT SADHAKA HAS CONTEM- 
PLATED HER (THUS) IN THE MIDDLE OF THE CAKRA, (AND) 

WHILST REMEMBERING THE MAHATRIPURAMUDRA, 79% HAS INVOKED 
MAHATRIPURASUNDARI BY MEANS OF THE INVOCATION FORM VIDYA} 95 
TOGETHER WITH THE GESTURE OF RESPECT, THEN HE SHOULD 

BEGIN THE WORSHIP. 


It should be added that, for a moment, one should remain absorbed in 
that (visualization). 

By "honeyed" is meant that (her smile) is lovely; and by "taste" is 
meant the (physical) phenomenon of sweetness. She is defined as having 
"four arms". Because of her power to delight the world, She who is the 
revealer of the supreme principle is elsewhere (referred to) by the 
expression - "delight of the world".336 The meaning of all the 
adjectives is grasped in the two descriptive (phrases) "beautiful in 
every charming way" and "full of glory". 

Thus from an account of the meditation on the chief deity, a similar 
meditation is self-evident for the other (goddesses) as their forms 

are extensions of Her. 


As the Rasamahodadhi says: 


"One should call to mind (the visulization) of the 
Goddess which is full of all bliss and beyond the scope 
of words. 

It is one-faced; very red and seated on a lotus with the 
four weapons of noose, goad, bow and arrows. 

(Accompanied by) the pure host of saktis who are the 
instrumental forms of the Goddess. 

For this reason, Oh Best of Women!, a meditation does not 
exist for them." 


394. At the end of thts section of commentary, Jayaratha says that the 
Mahatripuramudra ts the same as the Trtkhanda mudra desertbed tn 
Chapter TIf and which ts used for the invocation of the deity. 


3958, I.e., the Devydvahanavidya. 


696, The phrase "Joy of the world" ts a reference to the Kashmir 
Sativa classification of six "anandas" of whitch "j adananda" ts 
the highest. The stx in ascending order are: ntjananda, 


ntrananda, parananda, brahmananda, mahdnanda, eidananda or 
gagadananda. 
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“A meditation does not exist for them" means that a (meditation) 
different from the one discussed (does not exist). A radical denial 
of it is not intended. When meditation on the principal Goddess is 
possible despite (her) encompassing all joys and being beyond the 
power of speech,*97 (meditation) on the others whose forms are 
extensions of Her, (also) stands to reason. 

The "Mah@tripuramudra" has three parts that correspond to the words of 
the vidya of invocation. 7% 


As will be explained: 


“In the rite of invoking Tripurd this is the great 
Three-part mudra." 


"With ritual reverence" is mentioned because of the inappropriateness 
of the invocation (on its own). 


133. ...THEN HE SHOULD BEGIN THE WORSHIP. 393 


As there certainly can be no worship without mantras, the prescribed 
ones are discussed (and) He mentions with which of the many mantras 
the worship is done. 


134. OH GODDESS: OH GREAT LADY: THERE ARE THE BINDUS OF 
SIVA AND FIRE (AND) THE BrWDUS OF THE DAYMAKER AND FIRE. 
THEY ARE TO BE JOINED TOGETHER IN THEIR DUE ORDER ON 
THE ONE SIDE AND THE OTHER. 


135. THE RESULTING PAIR OF BZ7AS JOINED TO MAyA AND THE 
HALF-MOON CONSTITUTE MAYA AND LAKSMI 
AND WITH THEM THE EIGHT MOTHERS ARE TO BE WORSHIPPED IN 


THE (CAKRA). 
597, I.e., even beyond the power of thought. 
598. The vidya of tnvocation has three parts and is called the 


Trikhanda mudra@ or the MahGtripuranudra. 


599, The prevtous rituals were all preparatory to the actual 
worshtp. 
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"Siva" is mAs "Agni" is mie "daymaker" is els "Fore" ise" 
maya is “i"; and thus HRIM and SRIM, #0 


He discusses which are those (goddesses) and which are to be worshipped 


where: 


136. BRAHMANT IS AT THE WESTERN PORTAL, MAHESVART AT THE 
NORTHERN , 
INDRANI AT THE EASTERN AND KAUMART AT THE SOUTHERN ONE. 


137. OH GODDESS! VAISNAVI IS IN VAYU'S, VARAHI IS IN THE 
LORD'S DIRECTION, CAMUNDA IS IN AGNI'S AND MAHALAKSMT 
IN NIRRTI'S. 4° 1 


The ones which are joined to the first (case) ending are to be 
worshipped (and) one should also worship the ones that have the second 
(case) ending. % 2 


"Oh Great Goddess: There in the Tratlokyamohana cakra 3 
are situated the manifested yogints and the eight stddhis 
Anima etc.." (Yo. Hr. 3:118) 


There iS no inconsistency because (the goddesses) Brahmi et al are 
indicated by the (stddhis) Anim@ etc. by virtue of being the agents 
(of those siddhits). There among them by virtue of being queen of the 


cakra: 

"There and in the other (eakras) is Tripura...."44 
(Yo. Hr. 2:9) 

400. HRIM ts the may& btja and SRIM ts the Lakgmt bija. 

401. The dtrectton of Vayu ts the north-west; "the Lord's" ts the 
north-east; Agnt's ts the south-east and Nirptt's ts the 
south-west. 

402, Of the etght goddesses menttoned tn these verses, five are in 
the nomtnatitve case and three are in the accusative case tn the 
Sanskrit text. 

403. The outermost cakra with four portals. 

404, The verse actually reads: "There the first one ts the Goddess 


EVIDULG nee? 
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It is the worship of the Goddess called Tripurd that is discussed; 
every cakra belongs to the queen of the cakra in a two-sided (way) .495 


"On Goddess: At the time of puja one should worship in 
all of the eakras the mudrds of Tripurd that are endowed 
with the eight stddhis." (4:65) 


According to the doctrine that will be discussed later one should do 
puja to the goddesses (mudrds) one by one in association with 
individual stddhis. For example: here, the goddess is Samksobhini 
and the stddht is Antma.*°® The guru says that this triad4’ is to 
be worshipped at the beginning of every cakra. 


Having thus explained the first cakra He speaks about the second 
which is "the fulfiller of all hopes". *°8 


138. THERE IS SHE WHO IS THE EMBODIMENT OF THE PULL OF DESIRE 
(AND) SHE WHOSE NATURE IT IS TO DRAW OUT THE INTELLECT; 
SHE WHO DRAWS OUT THE EGO (AND) SHE WHOSE NATURE EVOKES 
SOUNDS ; 


139. SHE WHOSE FORM EVOKES (THE SENSATION OF) TOUCH (AND) 
SHE WHO CREATES THE ATTRACTION OF FORMS; 
THERE IS THE GODDESS WHO EVOKES TASTE (AND) SHE WHO 
EVOKES OLFACTORY (SENSATIONS) ; 


140. THERE IS SHE WHOSE FORM IS TO DRAW OUT THE MIND (AND) 
SHE WHOSE ESSENCE IS TO ELICIT STEADFASTNESS; 
SHE WHO EMBODIES THE PULL OF MEMORY (AND) SHE WHO 
CREATES THE LURE OF NAMES; 


405, I.e., Tripura, and the individual goddess retgntng over 
that eakra. 
406, Each cakra has a governing goddess here called a "mudra" 








and wtth each one of them an tndtvtdual siddht ts asso- 
etated. In thts Tratlokyamohana cakra a partteular mudra 
and stddhi is to be worshipped in addition to all of the 
etght stddhis which are also related to the "mantfested 
yogtnts" or Mothers. | 








407, T.e., Tripura, the particular mudra@ (or eakra goddess) and 
the particular stddht. 


408, The cakra called "Sarvésaparipiiranan" in Sanskrtt. 
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141. SHE WHOSE FORM IS TO DRAW OUT Biyas (AND) SHE WHOSE 
ESSENCE IS TO DRAW FORTH THE TRUE SELF; 
SHE WHO DRAWS DIVINE NECTAR, (AND) ANOTHER ONE IS 
SHE WHO DRAWS OUT MATERIAL BODIES.#°2 


Thus 5 


142. ONE SHOULD WORSHIP (THEM), OH GREAT GODDESS!, IN THE 
SIXTEEN PETAL CAKRA BY MEANS OF THE LEFT-HAND PATH. 
THIS (POA) HAS SIXTEEN DIVISIONS WITH THE ENTITIES 
MAYA AND LAKSMT. 


The "left-hand path" refers to (the left hand) of the s@dhaka which 
is the right-hand side of the goddess.*'®° That is obvious from the 


sense. 
As will be said: 


"By the ‘left-hand path' method is understood from west to 
south. Having taken hold...." (1: 148) 


One meaning of the word "kala" signifies the vowels; a second (meaning) 
refers it to the saktts. The queen of the cakra here is said to be 
Tripurisvari. 


As the scripture says: 


"Of the secret yogints in the Sarv@sapartpirana cakra the 
deities are declared to be She who is the Embodiment of the 
‘Pull of Desire etc..." 


409. These stxteen saktis or yogints are personalised functions of 
| the Goddess. Thetr Sanskrit names are: Kamdkarsanaripa, 
Buddhyakargasvaripint, Aharikarakargint , Sabdakargasvariipint, 
Sparsakarganariipa, Riipadkarsanakartnt , Rasakargakart, Gandha- 
kargakari, Cittdkarsanaripa, Dhatryakargasvarupint, Smptya- 
karganariipa , Namakargapakarint,, Bijakarganavipa, Atmakarga- 
svaripint, Amptasyakargant and Sartrakargant. 





410. All movements are to be made anti-clockwise so that they 
may Look elockwtse to the Goddess with whom the sadhaka ts 
tdentified and who ts postttoned tn front of the sadhaka. 
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"...in the second it is TripuriSvari."*1' 


And of commentary on Verse 142. 


He also discusses the third cakra which is "the instigator of al] 


turmoil". 474 


143. SHE 
SHE 
SHE 
SHE 


144. SHE 
SHE 
SHE 
SHE 


WHO 
WHO 
WHO 
WHO 


WHO 
WHO 
WHO 
WHO 


IS THE BLOSSOM OF KAMA IS IN THE EAST: 

IS THE HAPPINESS OF KAMA IS IN THE SOUTH; 
IS THE STIRRING OF KAMA IS IN THE WEST AND 
IS THE EXCELLENCE OF KAMA IS IN THE NORTH. 


IS THE WRITING OF KAMA IS IN THE SOUTH-EAST: 
ABIDES IN KAMA IS IN THE SOUTH-WEST; 

IS THE GOAD OF KAMA IS IN THE NORTH-WEST AND 

BEARS THE GARLAND OF KAMA IS IN THE NORTH-EAST. 413 


Here, because the statement on the east, west etc. order has no 


regard for the other (statement) on the first cakra, the direction- 


al sequence should be understood as that of the Prajapati*’* - ignor- 


ing the remark that "She who is the Blossom of Kama etc. are in the 


positions of the goddesses of the portals" etc. because it is contrary 


to scripture. 


Here, the queen of the cakra is Tripurasundari. 


As has been said: 


ait. 


412, 


414, 


"Oh Goddess: 


In the ecakra which is "the instigator of al] 


turmoil" are established the goddesses - She who is the Blossom 


of Kama etc. who are more secret than the secret." 


It means that the particular detty prestding over this 
second cakra ts Trtpurtésvart. 


The cakra called "Sarvasamksobhakaraka" tn Sanskrit. 


Anangakusuma, Anarigamangald, Anarigamathana., Madanottara, 
Anarigalekha, Anarigavasint, Anarngayikusd, Anarigamaltnt are 
the Sanskrit names of the goddesses tn the thtrd cakra. 


The goddesses in the third cakra begin with the eastern . 
posttton and Jayaratha says that the order should not be 
made to conform with that of the ftrst cakra where the 
goddesses begin from the west stnce one should do as the 
Lord Siva (Prajapatt) explicttly states in the verse. 





And also, 
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.in the third it is Tripurasundari." 


End of commentary on Verse 144. 


He then discusses the fourth one which “produces all good fortune":415 


145. 


146. 


147. 


148. 


And so, 


148 & 149, 


THE SAKTI WHO AGITATES ALL AND THE Saxrr WHO PUTS ALL TO 
FLIGHT ; | 
SHE WHO ATTRACTS ALL, AND ANOTHER IS SHE WHO DELIGHTS ALL; 


THE SAxTT WHO DELUDES ALL AND SHE WHOSE FORM IMMOBILIZES ALL; 
SHE WHOSE FORM CRUSHES ALL AND SHE WHO SUBDUES ALL AROUND; 


THE SAKTI WHO IS ALL CHARMS AND SHE WHOSE ESSENCE IS TO 
MADDEN ALL; 

THE SAKTT WHO ACCOMPLISHES ALL PURPOSES; THE GODDESS WHO 
FULFILLS ALL HOPES; 


THE GODDESS WHO COMPRISES ALL MANTRAS AND SHE WHO DESTROYS 
ALL DUALITIES.4176 


TAKING (THEM) IN A LEFTWARD MOVING SEQUENCE, I.E. FROM WEST 
TO SOUTH, 

ONE SHOULD WORSHIP THESE GODDESSES WHO ARE QUEENS OF THE 
TRIPLE WORLDS. 


"From west" means that one should begin with the goddess in front.*?? 
By “taking” is meant (including them all) upto the last. Here the queen 


of the eakra is Tripuravdsini. 


416, 


416, 


The cakra called "Sarvasaubhadgyakaraka" tn Sanskrtt. 


Sarvasankgobhint, Sarvavidravant, Sarvakargakart, Sarvahladag 
kart, Sarvasanmohant, Sarvastambhanariipint, Sarvajambhanariipas 
Vasakarint are the goddesses of the fourth cakra. 


The goddess tn the "western" posttton ts the goddess tmme- 
diately tn front and closest to the sa@dhaka. 
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On that subject it has been said: 


"Oh Beauty of the Gods: (The goddesses) situated in the 
cakra that "produces good fortune" have come (down) through 
tradition and begin with the Saktt who Agitates All." 


And also, 
" ..in the fourth is Tripuravdsini." 


And he discusses the fifth (cakra) which "accomplishes all one's 
purposes":478 


149. THERE ARE THE Saxrrs WHO BESTOW ALL SIZDDHTS AND WHO GRANT 
EVERY SUCCESS; 


150. SHE WHO PERFORMS EVERY KINDNESS; SHE WHO PRODUCES 
ALL PROSPERITY ; 
THE GODDESS WHO BESTOWS EVERY DESIRE AND SHE WHO 
RELEASES FROM ALL SORROWS ; 


151. SHE WHO ALLAYS THE DEATH OF ALL; SHE WHO DESTROYS ALL 
OBSTACLES ; 
THE GODDESS WHO IS BEAUTIFUL IN EVERY LIMB AND SHE WHO 
PRODUCES ALL GOOD FORTUNE.*19 


As for these, 


152. LIKEWISE, OH GODDESS AND QUEEN OF THE LORD OF GODS., 
ONE SHOULD WORSHIP THE TEN GODDESSES OF THE SECOND 
ENCLOSURE AGAIN WITH THE FIRST VIDYA. 


By "with the first v¢dy@" is meant the one which is made of the two 


418, The cakra called "Sarvarthasadhaka" tn Sanskrtt. 


Sarvastddhtprada, Sarvasampatpradé, Sarvapriyankart, 
Sarvamargalakarint, Sarvakamaprada, Sarvaduhkhavimoctint, 
Sarvamptyuprasamant, Sarvavighnavinasini, Sarvarigasundart 
and Sarvasaubhdgyakartnt are the Sanskrtt names of the 
goddesses in the fifth cakra. 


2/72 
syllables described as Mayd and Laksmi and which was just extracted. #20 
As they say: 


"The great breath that passes through the nose in the form of 
the staff with bindu should be kept somewhat secret. This is 
regarded as the two syllable vidya."%?' 


"Likewise" means as in the first and second eakras. Because it (has 

been used from) the start and because there has been no mention of any 
other vidya, "again" refers to the use of that (vidy@ here and) in the 
third and fourth cakras also. Further, as for the supposition that it is 
the three syllable vidya, that comes to nothing as it is used as a 
preliminary (and) there is no allusion (to it) here.*2? 


In the Srirasamahodadhi it is also said that: 
"The puja of the first cakra contains the two bijas Maya and 
Laksmi; that of the second combines them with each of the 


sixteen vowels individually." 


As there isn't any statement to the contrary, there is no harm (in assum- 
ing) that the four succeeding cakras have the (same) characteristic. 


As the guru says: 


"...50, with the exception of the queen of the ecakra, the 
yogints in the six cakras are joined with the b¢jas Maya and 


Shia 
420. | See Verse 135. These bijas are to be used tn the worship of 
: every cakra. 


421, The reference here ts to the btjas HRIM and SRIM whtch may 
substitute for the "han" and "sa" of the great breath mantra. 
"HR" and "SR" refer to the outward and tnward breaths whtle the 
"staff" means the vowel "t" plus the bindu. The idea ts to 
breathe tn and out on these syllables stratghtentng them 
tnto a linear flow. This quotation suggests that one should 
worship with the btjas tn eonjunetion with breath control. 





422, ft.e., the first vidya" should not be taken to mean that tt Ls 
the Karasuddhtkart vidya (AIM KLIM SAUH) which serves as a 
basts for the others 


2/3 


And not as here (below): 


"They say that the first vtdy@ is Vagedz with the 
letters of the alphabet."423 


Also, the matter of the letters of the alphabet is (supposed) to 


be explained (as follows): 


And, 


"In an anti-clockwise manner, three cakras are to be 
worshipped with the (vtdy@) and with letters that number 
those of Manu, the quarters and the kalds ending with 
EY From ks) te 


"In the third cakra are the eight initial letters also 
which stand for the eight classes of letters.” 


(This is wrong) from the beginning because of the lack of any 
authoritative basis for the distribution (of letters). 


As for the "second enclosure", it is the cakra at the end with 
respect to the fourteen-spoked one.*2> 


The queen of the eakra here is Tripurdasr7. 


As has been said: 


423, 


424, 


425, 


"In the cakra which “accomplishes all one's purposes" 
that bestows all stddhis are the kulakaultka yoginis 
beginning with the Sakti who Bestows All Stddhts. " 


"Vagest" ts AIM. 


There are fourteen Manus, ten directtons and 10 kalas 
totaling thirty-four. Thirty-four ts the number of the 
consonants of the alphabet and as it ts supposed to be 
antt-cLlockutse, one proceeds from the last consonant 
"ks" to the first consonant "k". 


I.e., tt ts the cakra which comes after the fourteen- 
spoked one, -the outer ten-spoked cakra. 
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.in the fifth is Tripuradsri". 


End of commentary on Verse 152. 


And he discusses the sixth (cakra) which "gives protection", 426 


153; 


154, 


155. 


156. 


SHE WHO KNOWS ALL; SHE WHO IS THE Sax7r OF ALL; SHE WHO 
BESTOWS LORDSHIP OVER ALL; 

THE GODDESS WHO POSSESSES ALL KNOWLEDGE; SHE WHO DESTROYS 
ALL DISEASES ; 


SHE WHOSE ESSENCE IS TO BE THE SUPPORT OF ALL; SHE WHO 
REMOVES ALL SINS; 

THE GODDESS WHO ENCOMPASSES EVERY BLISS; SHE WHOSE NATURE 
IS TO PROTECT ALL 


AND, OH GREAT QUEEN: , SHE WHO BESTOWS THE FRUITS DESIRED 
BY ALL - 
ARE THE TEN GODDESSES WHO EVOKE WHAT THEIR NAMES SUGGEST. 427 


SO THESE, OH GODDESS:, ARE THE GREAT GODDESSES WHO BESTOW 
SIDDHTS AND ALL GOOD THINGS. 

ONE SHOULD WORSHIP THEM IN THE THIRD ENCLOSURE*?® IN THE 
WAY PRESCRIBED EARLIER. 


"Evoke what their names suggests" and "bestow stddhts and all good 


things" leave nothing to be added. By "in the way prescribed earlier" 


is meant in an anti-clockwise way and using the vidya of two syllables. 


Here the queen of the cakra is Tripuramalini. 


426. 


427, 


428, 


The eakra called "Sarvaraksdkara" tn Sanskrit. 


Sarvajna, Sarvasaktt, Sarvaisvaryapradayint, SarvajnGnamayt, 
Sarvavyadhivinasint, Sarvadhadrasvariipa, Sarvapapahart, 
Sarvanandamayt, Sarvaraksasvariipint and Sarvepsttaphalaprada 
are the Sanskrit names of the goddesses in the stxth cakra. 


I.@., tn the third of the spoked cakrasg. 


2/5 


As has been said: 


"Oh Great Goddess and the Praise of Heroes! The ntgarbha#? 
deities established in the eminent cakra that ‘gives all 
protection’ are She who Knows All etc.." 


"  .in the sixth is Tripuramalini." 


End of commentary on Verse 156. 


And he discusses the seventh (cakra) which "takes away all 


jllnesses": 43° 


157 & 158. OH GREAT LADY AND QUEEN OF THE GOD OF GODS! LISTEN 


TO THE ORDER OF WORSHIP IN THE FIRST CAKRA. 431 

WITH RED FLOWERS AND THE B7.7AS MENTIONED EARLIER, ONE 
SHOULD WORSHIP EACH INDIVIDUAL DEITY IN THE LEFT-HAND 
WAY FROM BELOW UP TO THE SOUTHERN PATH. 


By beginning "from below" is meant beginning from the west. ‘43? 


"With red flowers" sums up everything (suitable as offerings for 


the worship). Here the queen of the eakra is Tripuradsiddhi. 


As they say: 


429, 


450. 


431, 


482, 


“Oh my beloved! In the cakra which takes away all 
illnesses are established the secret deities and great 


The "ntgarbha detttes" (embryonte detttes) are one of the sets 

of yogints or Avaraya saktts associated with each of the cakras 
of the Srteakra. In due order they are: Prakata, Gupta, Gupta- 
tara, Sampradaya, Kulakaula, Nigarbha, Rahasya, Attrahasya and 

Parapararahasya. [Puyyananda-natha, Kama-kala-vtlasa with the 

commentary of Natandnanda-natha, trsl. wrth commentary by 

Str John Woodroffe, 4th ed. (Madras: Ganesh & Co., 1971), 

p. 185.] 


The cakra called "Sarvarogahara" tn Sanskrit. 
"Pirst cakra" tn the sense of betng the first "spoked wheel" 


to follow the bindu and trtangle. However, tt ts the seventh 
tn order of worshtp. 





When facing the cakra west ts "below" east whtch ts at the top. 
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goddesses VaSini etc.*33 who have to do with the supreme 
reality." 


" \..in the seventh is Tripurasiddhi. 
End of commentary on Verse 158. 
He discusses the eighth cakra which "contains all stddhis":%3% 


159. IN DUE ORDER ONE SHOULD WORSHIP THE FOUR IN THE MIDDLE 
OF THE CAKRA IN THE WEST, NORTH, EAST ETC. SOUTH SEQUENCE. 


By “in the middle of the ceakra" is meant outside of the root triangle. 
It means that the four are at intervals outside in the four 
directions. %45 


As for ",...to east etc.", the word "etcetera" confirms that it is an 
anti-clockwise motion. 


He goes on to discuss what the four are: 


160. OH GREAT QUEEN! THEY ARE THE ARROWS OF KAMA, THE BOW, 
HER NOOSE AND THE GOAD, 
TOGETHER WITH THE WORDS FOR CRUSHING, DELUDING, SUBDUING 
AND IMMOBILISING. 


433, The text neglects to name the goddesses of this cakra, but they 
are listed in_f.n. five as Vasint, Kamest, Modint, Vimalda, 
Aruna, Jayantt, Sarvest and Kaultint. 


434. | The eakra called "Sarvasiddhimaya" tn Sanskrtt. 
435. By in the "middle of the cakra" one should understand tn the 
: ‘middle of the whole ninefold cakra where the root triangle ts 


located. According to Jayaratha, the worshtp z¢s to be perform- 
ed outstde the triangle in the four dtrecttons. 


E 

x 
WN: [XS 

x 
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By "goad" is understood that it (is to be worshipped) in conjunction 
with the expression for desire that pertains to it. Because of their 
intrinsic affinity one should worship the weapons of the Goddess 
together with them, i.e. not (the weapons) by themselves. +36 


End of commentary on Verse 160. 


161 § 162. OH QUEEN! IN THE TRIANGLE WHICH IS AT THE CENTRE OF ALL 
(THE TRIANGLES), ONE SHOULD WORSHIP WITH THE ROOT vrpyZ 
TO KAMESVARI IN THE FORWARD TIP; TO VAJREST IN THE 
SOUTHERN ONE; TO BHAGAMALA ON THE LEFT AND TRIPURA- 
SUNDARI IN THE MIDDLE (USING) EACH SYLLABLE SEPARATELY 
(AND THEN) WITH SEPARATE PARTS JOINED TOGETHER. 


By “each syllable separately" is meant having broken up the syllables 
into separate units. In splitting up the root vidya in this way, 

one should worship also in the triangle (in an anti-clockwise manner) 
the three beginning with Kdmesvari (using) each syllable cluster 
separately and not omitting any, and also with the three syllables in 
unison and worshipping in the middle the queen of the eighth ecakra 
(called) Tripurambikad. That is the full meaning.*3? 


436, There extst "words" or mantras capable of productng the 
effects of crushtng, deluding ete. and whtch are known by the 
same names as the weapons. (For example, KROM ts the mantra 
knoun as the "goad".) They should be combined wtth the weapons 
tn thts worshtp. 


437. It seems that the worshtp of the goddesses of the etghth cakra 
ts to be conducted tn the following manner: KELHRIM KAMESVARI; 
HKHLERIM KAMESVART; HSKLHRIM KAMESVARI in the apex of the 
triangle. KEILHRIM VAJREST ete. in the r.h. (southern) angle 
and so on wtth Bhagamala in the l.h. (northern) angle and 
Trtpurambtka tn the centre. There follows another counter- 
clockwise round tn which the goddesses are worshtpped with the 
full three-part mantra thus: KEILHRIM HKHLHRIM HSKLHRIM 
KAMESVART and so on ending with Tripurambika agatn. In contra- 
dtetion to the wording of the verse which gtves Trtpurasundart , 
Jayaratha comments that the queen of the eakra ts Trtpurambtka. 
Indeed, she ts the speetfic goddess of the erghth cakra, but 
as there ts a conflatton of the eighth and ninth eakras (as 
wtll be seen below), the supreme goddess Trtpurasundart 
becomes the object of worship. 
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It is said: 


"There are four indwelling deities established in the cakra 
that "contains all stddhis. They are most high and very secret 
and they begin with Kamesvari." 


and, 
"...in the eighth is Tripurambika." 


To say that "the syllable which is a cluster at the end is what is 
meant by 'separately' and that the eighth vtdya@ is like the first with 
its separation into three voiced (parts) - Vagbhava etc.," is not legiti- 
mate because it is contrary to scripture and the gurus. That is the 
import. +38 
And so in the SridevipancaSatika*?9 there is no objection (to using) 
separate vidyds for the eighth and ninth cakras which are like the ecakras 
of creation and destruction. 
The mention of the queen of the cakra**® is arrived at with the eighth 
vidya because the name signifies queen of the eighth and ninth eakras 

as also of the remaining seven vidyads in the seven cakras that begin in 
due order from the first - since the object (of worship) is the same. **! 
The point is that one should worship "Tripurasundari in the middle" (of 
the eighth eakra) and once again (worship) in the middle of the eighth 
ecakra - Mahdtripurasundari who is the queen of the ninth eakra which 
“contains all joy". 


It is with this in mind that the Srirasamahodadhi says: 
",..together with the one that is at the end of the sequence." 


438, If one uses the mitlavidyd of the etghth cakra, the unvotced 
consonants must all be tneluded and not just the votced 
"clusters" HRIM, HRIM, HRIM. The three parts of the first vidya 
are all votced as opposed to the fifteen-syllable mila mantra. 





439. This text ts not menttoned in Kavtraj's list of Tantric texts 
and thus appears to be no longer extant. 


440, Trtpurambtka/Tripurasundart. 


44], Jayaratha says that Tritpurasundart is menttoned in the verse 
because She ts the goddess of the ninth cakra, and as the etghth 
and ninth cakras are worshtpped jotntly, one may refer to Trt- 
purasundart directly as She ts the pre-eminent goddess of all. 
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That with the due worship of the one at the end, the eight mothers are 
worshipped with the cakra is refuted, for then there would be ten 
cakras which is contrary to scripture. **? 


It has been said on this subject: 


"But, Oh Great Queen!, in the ninth is Mahdtripurasundari - 
the subduer of the three worlds who is equally referred to as 
the miilavidya. Oh Parvati: During the duration of worship 
there are nine variations on the one form of the primordial 
Sakti who produces eternal youth and immortality." 


And, 


"Oh my Beloved: In the cakra which "contains all joy" is 
situated Mahdtripurasundari, the queen of the queens of great 
fulfillment, who is paramount and contains all others. She 
is at the end of the sequence and her nature transcends the 
finite world. Fond of the great puja She dwells ina 

state of supreme non-duality." 


Further, those who recommend that the ninth eakra should be worship- 
ped in the sphere of the head**? (are introducing) a contradictory 
element into the matter under discussion when they say that "the 

nine cakras need not be worshipped in the cakra", and, "who is there 
to stop the worship of the other cakras in the sphere of the head?" 
So enough of conversing with people who are ill-educated in a corrupt 
tradition!4*4 


End of commentary on Verse 162. 


442, Jayaratha must be referring to some other text here that 
belteves the etght Mothers are to be worshtpped tn the etghth 
ecakra. He rejects the tdea because the addittonal cakra 
required for the subsequent worshtp of Trtpurasundart and 
Mah&trtpurasundart would make ten altogether - an obvtously 
tneorrect number. 


443, Literally: "in the sky/space of the head", t.e. tn the 
brahmarandhra. 
444, Jayaratha says that talking about intertor worshtp ts out of 


place when the topte under discusston has been worshtp tn the 
extertor cakra. 
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Now here, 


"When the host of mantras**> has been invoked, refreshment 
should be offered accompanied by flowers and incenses for all 
of them depending on the strength of one's love and devotion." 


So saying he goes on to discuss the offering of refreshment which must 
necessarily be done: 


163. WHEN THE MOST EXCELLENT SADHAKA HAS THUS PERFORMED THE 
INITIAL RITE OF WORSHIP, 
HE SHOULD PRESENT WATER FOR REFRESHMENT, OFFERINGS OF COOKED 
FOOD, LIGHTS AND PERFUMES ETC.. 


And then, 


164. THE MOST EXCELLENT sdpaaxa SHOULD MEDITATE IN A COMPOSED 
FRAME OF MIND AFTER HE HAS DISPOSED IN THEIR PROPER ORDER 
OF THE MUDRAS**® OF PERTURBATION, OF PUTTING TO FLIGHT, 
OF ATTRACTION, OF TAKING POSSESSION, OF MAD EXCITATION, 
OF THE GREAT GOAD, OF LIBERATION, #*? OF THE FORM OF BivA 
(AND) OF THE Yonr.4#8 


"Disposed in their proper order" in each cakra means that the Samksobha- 
ni (mudra) is in the first cakra {and so on) as far as the eighth Bzja 
mudra which, by the expression "that begins", is assimilated to the ninth 
one - the three part yont mudra. According to the guru, there are two 
‘mudras that must be worshipped here {in the ninth cakra). And there are 
also ten stddhts involved here. 


445,  I.e., goddesses. 


446. "Mudra" may stand for goddess, but ts more commonly a ritualised 
gesture of the hands and fingers as tntended in thts verse. 





447, "Kheeart". See footnote 245. 

448, The Sanskrit names for these mudras are: Samksobha, Dravana, 
Akarsa, Avesa, Unmadda, Mahankuéa, Khecart, Btja and the Yont 
mudras. Each one relates to one of the nine eakras and should 
be worshtpped therein. Thetr formatton ts desertbed in Chapter 
ITI of this text. 
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"The eight are declared to be: smallness, lightness, largeness, 
power to obtain anything, irresistable will, sovereignty, power 
to subjugate and the eighth is the supreme power of complete 
satisfaction."*49 


The eight stddhis - Anima etc. which have been mentioned are sequen- 
tially (placed) in the eight cakras. In the ninth one are the asa 
and the Liberation stddhts.+5° Here, because of the important nature 
(of the ninth cakra), both enjoyment and liberation are the fruits. 
By means of the eight cakras, the stddhts Anim& etc. are individual- 
ly attained,*>1 but because of (She) with whom the ninth cakra is 
connected (and) because of the worshipful nature of the Rasa stddhi, 
they are designated in a collective way in the principal eakra. 

In the Srirasasvacchandadi and here, there and everywhere, it is said 
that She is the treasure house of all the stddhts. 


AS: 


"This (Rasa stddht) gives the stddht of the body*>? and 
fulfills every desire. It effects all the previously 
mentioned (stddhtis) - Antm@ etc.." 


The teaching in the Srirasamahodadhi too is that the union of this 
goddess with Srimahakdmesvara is the cause which gives rise to the 
Rasa stddht. 


449, Anima, Laghima, Mahima, Praptt, Prakamya, Isttva, Vasitva 
and Kamavasdyitva. This last stddht litterally means the 
power of complete sattsfactton which Leaves nothing more 
to be destred. See Yoga Siitra 3:45 for a resumé of the 


stddhis. 
450. The stddhis of the "joy of unton" and itberatton. 
451, Literally: "aecomplished or brought to fruttton" within 


the self; Skt.: "sa@dhyante". 


452, I.e., tt gives the sort of immortality of the body that the 
alchemists strove to achieve. 4 goal sought espectally by 
the "Stddha" tine of practtttoners. 
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In it is said: 


"Oh Noble Lady of Rasa: You have heard about the procedure in 
every detail. 

Oh my Lord! It never works for those who are of unfortunate 
disposition. 

Hence, Oh Bhairava:, out of a desire for the welfare of men, 
(and) for the purpose of bringing good fortune, 

you have announced the observance pertaining to Mahadkdmesvara 
and the one in a state of union with Him who is Mahatripurasun- 
dari. 

Some of her mantras and meditations have been specified by you. 
In so far as She is separately worshipped by men who seek good 
fortune, so, my Lord and God!, 

tell me (about it) out of (Your) mercy for (all) living 
beings:" 453 


As in our doctrinal school enjoyment and liberation are not separable, 
here (in this cakra) being the last of them all (and) because of its 
importance, there is the stddht of liberation too. 


“The fruits are said to be in the limbs beginning with Anima 
and ending with Moksa! 


was also said by men of old. Again, on this same subject, others have 
said that in the eighth eakra are the three mudras (Bija mudra etc.)*5+ 
and the eight stddhkts with Pra@pti and Kama@vasdyitva omitted and replaced 
by the BAuktt and Iech@ siddhis. (This idea) should be ignored as it is 
beyond common sense and the scriptures. 

By “in a composed frame of mind" is meant that the attention is solely 
bent on perceiving that (Tripurasundari's) true nature is supreme and 
undivided mantra. 


453, The Goddess ts saying that tn additton to knowing about the 
arrangement of the cakra ete., tt ts necessary to have the good 
fortune that comes from worshtpping Mahatrtpurasundart who is 
in a state of constant blissful unton with Kamesvara. As her 
worshtp ts particularly auspictous, the Goddess destres to know 
about it so that all other living creatures tgnorant of tts 
efficacy may thus benefit through Her. The Goddess ts both the 
end and the means of salvation. In her role as medtatrtx, She 
poses the questtons on behalf of manktnd. 


454, T.e., Btja mdra, yont mudra and Khecart_mudra? 
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And the Lord says: 


165 & 166. CONSTRUING THE Brwpu AS A FACE WITH TWO BREASTS BELOW, 
BELOW THAT ONE SHOULD THINK ON THE HALF OF THAT WHICH 
FOLLOWS "S" AS A DOWNWARD POINTING ONE.455 


Because it is the pardmarsa'>® essence of all things composed of the 
thirty-six substances+*?’ and because of its importance as the realm 
of rest, the bindu which is the form of pure consciousness having 
Siva and Sakti in joyful union as its essence; which is supreme 
non-duality (and) has a nature without parts; which cannot be 
described (and) which is the ultimate reality, is construed as the 
face, i.e. is meditated upon in that form. And in the desire of her 
independent will to manifest outwardly, "below" there are: 


"I constantly worship the two shafts of light of the 
Supreme Lord that are renowned as ‘Siva and Sakti'".4#58 


According to (this view), through the abiding in the Siva-Sakti 
state (of union), there attains a divided state as of two breasts 
almost, on account of the "cooing" that results from the 
apprehension*>° of their own true nature. ‘+6 


455, The Kamakald configuration ts presented tn thts verse. The 
bindu represents the face wtth the two breasts as potnts 
below tt making the outltne of an upward potnting triangle. 
Beneath (and sometimes tntersectitng) ts another triangle 
which potnts downwards and represents the yont of the goddess. 
It ts alluded to as "the half of that whitch follows 's'". 


456, "Paramarsa" can be used as a synonym for Vimarsa. (Singh, 
Pratyabhtjndhpdayam, p. 59.) For a dtseusston of Vimarsa 
see the "phtlosophical Introductton to the Texts". 


457, The twenty-five principles of Samkhya philosophy plus the 
addittonal eleven of Kashmir Satvism. 


458, Siva and Sakti as two shafts of light represent a step in the 
evolution away from the absolute state of unity. They are 
represented by two dots (as in vtsarga) symbolising the 
breasts of the Goddess and hence are "beneath" the face. 


459, Literally: "Setstng, grasping ete." A play on "paramarsa" 
here which also means the supreme realtty tn Kashmir Satvtsm. 


460, A loving exchange (cooing) charactertzes the absolute and tts 
own awareness or refleetton on itself. The alternatton 
between self and self-awareness (Stva and Saktt) produces a 
vtbration or tnchoate sound that corresponds to nada. The 
duality ts represented by the two breasts of the one Goddess. 
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"Consciousness is first evolved in the breath. "46! 


According to (one) explanation, in’ the outward (expansion) of form, the 
letter which follows "s“ is “h" and half of it is that which is 
unvoiced.*®2 It essence.is the light*®* that precedes taking the form of 
the universal life breath supporting “the degrees of knowers and vital 
airs"; then again also the one that points downwards: 


"The entire universe is clearly manifested in this letter 


Ie Hl 464 


It means that by the method of consciousness,*®> one should think, i.e. 
reflect, on the half of the one that follows the letter "s" (which is all 
things of an objective nature*®®) as having obtained gross form raised 

on the earth with the final doomsday conflagration at the end.46? 
According to the letter procedure, one should think of, i.e. put together, 
the May& bzja (which is the essence of the undivided mantra) thus: 

by construing, i.e. considering the bindu as face with that which has 

that form,*®8 and "what is below that" are the two bindus of the nature of 
sun and moon in the forms of two breasts,*®? "below that” is "the half of 


461. Consetousness tn a dual form ts symboltsed by "ham" "sah" which 
also represents the trward and outward movement of the breath. 


462. Tees, visarga which ts only the asptratton of "h". 
463. "Light" here tndtcating the "light of consctousnass" without 


whteh there cannot be a knower of any degree. 


464, The letter "s" cqn convert into visarga which in turn ts 
symbolie of the Sakti that constitutes the universe. 


465, “Samvtt krama" along wtth Varna and Dhama krama ts one of the 
‘methods of realtzatton. 


466, | Phe Sanskrit reads: "prameyatmano". 


467. A reference to "Kalagnt" - the last of all the lavels of creation. 
It ts symboltsed here by the letter "r" whtch stands for "ftre". 

468, [.@., anusvara has the form of bindu. 

469. After or "below" anusvadra tn the alphabet come the two dots of 


visarga. Also the two breasts come below the face. 
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The revelation of this profound path (unbegotten, unheard of, without 
parallel and transcendant) to those who are (already) in the know about 
it, makes them ‘laugh greatly. 


As they Say: 


"A fresh and ludicrous specimen*®? is he who lame and 

deaf gives to an overseas trader who knows all the routes, 
faulty directions about the way to another country, 

never having (himself) seen the outer door of his courtyard, 
or heard from the mouth of a national any story about what 
(the country) is like." 


Because of its profound nature; because there is much to be said 
making the text unduly lengthy and because of the uselessness of 
presenting it, the learned must not be annoyed with us for not 

having revealed it (all) in detail. It is not that exposition of it 
is impossible - all are witnesses of that! It is obtainable from the 
true knowledge acquired from our guru. But this discussion is beyond 
the point. 


End of commentary on Verse 167. 


Then he discusses what he who is ahsorbed in the possession of the 
Supreme nature should do. 


168. THEN HAVING MEDITATED ON TRIPURASUNDARI THROUGH HER 
BASIS IN THE CAKRA, 
THE EXCELLENT SA4DHAKA SHOULD DISMISS HER WITH HER 
OWN MUDRA WHILST SAYING "FORGIVE": 


By "with her own mudra" is meant with the form of withdrawal - which 
iS auspicious. 


Here ends the first chapter in the commentary composed by Rajanaka 


Srimad Jayaratha on the Srivamakesvarimatam. 


482, Literally: "a new incarnation of laughing stock"; 
Skt.: “hasavataro navah". 
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And He discusses what is the supporting form for this meditation: 


166. THUS, THE SYLLABLE WHICH HAS EMERGED HAS THE FORM OF 
KAMAKALA AND IS SUPREME, 


167. PERMANENT AND THE PLACE OF RELEASE FROM THE POISONS OF 
DESIRE ETC.. 
ONE SHOULD THINK ON THAT MOST EXCELLENT ENTITY AS ONE'S 
OWN BODY. 


In accord with the way that has been described, it means that the 
syllable in the Kamakala form shines forth because its nature is 
unceasing display and also because of the pre-eminence of its three- 
part form. As it is eternal, it is undivided and due to (this) undivi- 
ded oneness of its nature, it is "supreme", hence it is the place of 
release from "the poisons of desire etc.". It means that what is said 
to have arisen by means of instantaneity*’7® and direct experience, one 
should think on as one's own body by identifying with it; (considering 
jt) the ultimate reality because of its being in essence the unique 
form of it.479 Indeed, it is actually present in the body of all and 
is verified by one's own experience, (but) enough of this digression: 
The word "etcetera" here (refers) to the sorts of things that are 
listed together as minor stddhts and so on which will be explained in 
the second chapter etc.. But inquiring into their meaning - that is 
beyond the capacity of verbal expression - is a vain effort. Everything 
being tolerable, what is of principal importance and what is of lesser 
importance is always a relative (matter) .*8 

Again, the real truth here about this matter which has not been learnt 
by others directly from a guru, elsewhere, or by the elucidation of the 
meaning as corroborated in the Srilantrdloka*®? is all made clear ina 
way that has been handed down from generation to generation. 


478, "Ekamatra" conststs of one syllabte instant of whteh the mantra 
HRIM ts an example. 


479, One should think of the body as the phystcal correspondence of 
HRIM and Kamakala which are expresstons of the ultimate reality. 


480, This sentence ts defective, but what Jayaratha seems to be say- 
tng ts that what ts tmportant (Kamakal@ in this context) and 
what ts of lesser tmportance (the stddhis tn this context) ts a 
matter of optniton ~ tn the final analysts. 


481, A work on whitch Jayaratha also commented. 
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the one that follows the letter 's'" - the one that takes the form of 
"nepha" of the nature of fire*7° with the fourth vowel and bindu. 47' 
Again, (one can take) the “below that" (part of the verse) as: the 
one that follows "s" is the letter "h" and a half of that is the 
aspirated "h". “Below that" also is the one which follows "s" of the 
nature of half an "r" in the form of a triangle*7? that is "downward 
pointing" and designated by the name "the face of the yogint" etc.. 
The comprehensiveness (of the mantra HRIM is demonstrated): by the 
letter "i" which is "e" because its form is the same as Sakti's;*73 
by the letter "h" which by virtue of being the same intoxicating sort 
is the letter "k"3474 by the letter "r" which is the letter "1" 
because it recalls the (essential) oneness of "r" and "1"3475 and 
because of its being the half of that which follows "s", the letter 
"s" js implied.*76 

So this nucleus (of letters) is in essence the contraction (into) 
subtle form of all the parts of the root mantra.*’”’ Because of its 
inward nature, the order of inherence is implied. Enough said. 


470, "Repha" ts synonymous with the letter "r". The one that 
follows the letter "s" ts the letter "h" whose visarga form 
has been gtven as "the two btndus". "S" followed by "r" can 





be satd to be the two constituents of visarga because in 
sandht, visarga may substitute for etther letter. In the 
Sarada seript the letter "r" or "repha" ts written as Jg 
and the lower half of tt ts a trtangle. 


471, The result ts the Maya btja HRIM. 
472. See footnote 470, 
OT S« The guna of "I" tg "e", Siva ts represented by the short 


vowel "a" with whom Saktt ts always at one. Also the shape 
of the letter "e" ts triangular and hence assoctated with 
saktt. 


474, Madana ts an eptthet for Kama who ts represented by the letter 
"k", The Maya btja whieh begins wtth the letter "h" tndtcates 
by tts name that tt ean produce an intoxtcated sort of world 


tlLuston. 

478, "R" and "1" are the two closely related semi-vowels of the 
Sanskrtt language. 

476, The letter whitch follows "s" ts "h" - the half of whtch 
(vtsarga) can substitute for either "s" or "pr", Therefore 


"s" ¢s also tn "h". 


#77, = The root mantra KEILHRIM HKHLHURIM HSKLHRIM ts concealed 
within the btja HRIM. 
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Second Chapter 


So, what is the result of the performance of puja? Alluding to the 
theme of (this) chapter, the Lord God says: 


1. EARTHLY TUMULT ARISES WHERE (SHE) IS WORSHIPPED BY THE 
SADHAKA IN COUNTRY, TOWN OR VILLAGE IN THIS PRESCRIBED 
MANNER. 


"In town or village" means that by the mention (of these) as possible 
places, one is informed that this puja produces all s¢ddhis regardless 
of the circumstance (of place).‘! Therefore it should be remarked that 
there is no relation to the teachings of the Dvipa scriptures,? because 
place is said to be important in them as far as earth shaking (powers) 
etc. are concerned. Enough said. 


End of commentary on Verse 1. 
What, indeed, is this “earthly tumult"? 


2. LIKE ANTS TO A BONE, WOMEN COME FROM AFAR WITH MINDS THAT 
ARE EXCITED, TORMENTED AND AFFLICTED BY THE BURNING FIRE 
OF LOVE. 


3. AY THE SIGHT OF HIM, OH GREAT GODDESS:, THE HEARTS OF ALL 
THE WOMEN BECOME CONFUSED BY MANTRAS AND THEIR ROUND 
BUTTOCKS ARE QUIVERING. % 


But is this, or is this not, the result of puja only ? 


i. Literally: "without regard to another", t.e. the locale ts not 


important; Skt.: "“anyantrapeksaneva". 


The Dutpa seriptures may refer to the sertptures prevalent tn 
Jambudvtpa - the central region of the country - as opposed to 
the Kashmir ortgins of Jayarathaés tradttton. 


to 


3B. Literally: "possessed of quivering buttock cireles/orbs". 
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He says: 


4. AND WITH A MERE ONE HUNDRED THOUSAND REPETITIONS OF 
MANTRA, THE WOMEN ON THE FACE OF THE EARTH ARE CAST INTO 
TURMOIL. 


But if that is the case, does he not become distracted* and what 
becomes of the s@dhaka then? The (Lord) says: 


THEN, IF THE CONCENTRATION OF THE SADHAKA DOES NOT WAVER 
IN THE SLIGHTEST, 


5. THE WAGA MAIDENS OF THE UNDERWORLD WILL BE PERTURBED. 


"Perturbed" means upon the second one hundred thousand repetitions of 
the mantra. So, with his (attention) turned as before towards the 
particular stddhis: 


AND WHEN HE IS NOT UPSET IN THE SLIGHTEST EVEN BY THEM, 
6. THEN THE DIVINE WOMEN DWELLING IN HEAVEN WILL PANIC. 


(Upon repeating the mantra three hundred thousand times is understood. ) 
He summarizes it all by saying: 


6 & 7. OH QUEEN OF THE GODS! WHEN THE EXCELLENT SADHAKA 
ENGAGED IN (THIS) MERITORIOUS OBSERVANCE® HAS THUS THREE 
TIMES REPEATED THE MANTRA ONE HUNDRED THOUSAND TIMES, 
HE THROWS INTO CONFUSION THE THREE WORLDS WITH THEIR 
MOVEABLE AND IMMOVEABLE BEINGS. 


Having thus discussed the application of the mantra, He also speaks 
about that for the yantra: 


Literally: "outward facing"; Skt.: "baht rmukhi". 


This meritorious observance has tts emphasts on the matnte- 
nance of unperturbed chasttty tn the face of sexual 
entticements. 
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7 & 8. IF, AFTER DELINEATING A LARGE cakra,® HE DRAWS IN THE 
MIDDLE OF IT AN IMAGE WITH THE (SdpHYA'S) NAME ADJOINED 
(AND) THEN VISUALIZES’ IT IN BURNING FLAMES, 
SHE WHO MAY BE AT A DISTANCE OF A HUNDRED LEAGUES AND 
UNSEEN EVEN, 


9. ALSO COMES (TO HIM) INFATUATED AND FREE FROM FEAR AND SHAME. 


"Large" is the precondition that permits the qualification as to the 
drawing of the sGdhy@'s image. | 


He mentions another point of view on this: 


9, 10 OR ELSE; WHEN THE SADHAKA IN THE MIDDLE OF THE CAKRA 
& 11. THINKS OF EVERYTHING - THE MANTRA, HIMSELF AND ALSO THE ONE 
WHO IS THE OBJECT OF THE RITUAL AS COLOURED IN RED, 
THEN, OH GODDESS AND SUPREME LADY, THE SADHAKA IS GRACED 
WITH EVERY GOOD FORTUNE AND IS THE BELOVED OF THE WHOLE 
WORLD. 


By "in the middle" is meant with regard to where there is the inscrip- 
tion,® hence "large" was stipulated earlier. “Everything” is when he 
thinks on the mantra, himself and the object of the ritual as red. That 
is the syntatical connection.? He mentions a third alternative also: 


11 6 12. THAT PERSON BECOMES A MASTER AS THOUGH OF SLAVES WHOSE 
NAME IS JOINED TO (A CAKRA) THAT IS WORSHIPPED WITH THE 
MUDRA AND ALL THE OFFERINGS IN RED. 


By "with the mudra" is meant in the form of the yont which will be 
described later.1° "With the name only" but not including the image etc.. 


6. Presumably the Sricakra is intended, although it ts posstble 
that only one or two of the inner cakras need be drawn. 

7. Literally: "thinking upon" it; Skt.: "etntayet". 

8. The sddhaka has placed htmself in the mtddle of the cakra pro- 





bably in a standing postition alongstde the drawn image of the 
sidhyd, or else, he has drawn his own image beside the other's. 


9. The eclartfication given here in the commentary ts taken tnto 
aecount tn the translation. 


10. See Chapter III Verses 26-28, 


29] 
He discusses a fourth (alternative): 


12, 13, WHEN FORMING THE yor MUDRA WITH THE NAME OF AN INVISIBLE 

14.6 15. ONE PLACED IN THE MIDDLE OF THE cCA4xRA, HE AT ONCE ATTRACTS 
HER TO HIMSELF WITH HER SEX MOIST AND SWOLLEN‘! FROM THE 
EXCITEMENT OF INCIPIENT SEXUAL PASSION - BE SHE A YAXST, 1? 
A GANDHARVI,13 A KINWART,1* A FEMALE DEMON, A DAUGHTER 
OF A SEER, A WAGA GIRL, A DAUGHTER OF A GOD, AN AERIAL 
SPRITE, A VIDYADHARA MAIDEN,'® AN APSARAS,1® A SAGE'S 
DAUGHTER, OR EVEN URVAST.17 


There is a difference from before as to the "attracts" and the 
"invisible one".18 "Moist" means with (sexual) fluids. 


He also discusses (it) from the point of view of meditation and 
repetition of the mantra: 


15. (THE SADHAKA) CAN UPSET ALL YOUNG WOMEN BY MEDITATING 
ON THE GREAT KAMAKALA, 13 | 


ad Literally: "dangling"; Skt.: "Lomb ker". 

12, A semt-divine being. The males are frequently the attendants 
OF kubera. 

To. A celesttal mustctan. 

14, Half-human, half-antmal beings often tn the service of Kubera. 

19s Female of a class of celestial beings that oecastonally descend 
to earth, 

16. A celesttal nymph. 

I?, The beauttful celesttal nymph who became the wife of Purtravas. 

18, I.e., the previous females were of thts world; these come 


from unseen worlds. 


19. See Verses 165-67 with commentary whitch discuss the nature of 
the Kamakal@. It ts probable that the s&dhaka ts meant to 
meditate on the graphite representation of Kamakala@ (face, 
breasts ete.), as well as on its mantra form HRIM (or some- 
times IM). In each case he should realize the tdenttfteatton 
with hts own body. 
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76. AFTER HE HAS DONE ONE HUNDRED AND EIGHT REPETITIONS OF 
THE MANTRA, THE WISE MAN SHOULD MAKE THE 77rAKA?° WITH 
EQUAL PARTS OF YELLOW PIGMENT,?1 SAFFRON AND SANDAL. 


What (comes) of this? He says: 


17. THEN WHICHEVER PERSON HE SEES, ADDRESSES, TOUCHES (OR) 
THINKS ABOUT WILL CERTAINLY BECOME HIS SLAVE IN BODY 
AND POSSESSIONS. 


And another thing: 


18 & 19. OH GREAT QUEEN! AFTER ONE HUNDRED AND EIGHT REPETITIONS 
OF THE MANTRA, HE WILL IMMEDIATELY ATTRACT THE VIRTUOUS 
ONE IN AN INFATUATED STATE OF MIND, (HER) TO WHOM 
FLOWERS, FRUIT, PERFUME, WATER AND WEARING APPAREL 
HAVE BEEN SENT (VIA MESSENGER). 


"Her" is understood. (The Sanskrit word) “satim" is used in the 
sense of "worthy woman". | 


Since, 


19. OH GOODLY ONE‘, THIS IS FORCIBLE ATTRACTION, NOTHING 
15. 20st “4 


He also speaks of yantras in another way: 


20. IN AN ISOLATED SPOT HE SHOULD DRAW ON THE GROUND WITH 
YELLOW PIGMENT A WELL-SHAPED IMAGE EMBELLISHED WITH 
PLEASINGLY EROTIC DRESS AND ORNAMENTS. 


20. A coloured mark made on the forehead as an ornament or 
mark of sectarian distinction. 


aS Rocana ts a yellow pigment to be dtstingutshed from 
gorocana. See footnote 298 in Chapter I. 


22. The tmplteatton ts this: none of the above gifts are lost 
| forever because they come back wtth the woman who ts 
trreststably attracted to him. 
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21, 22 ON THE FOREHEAD,23 HEART, NAVEL AND PRIVATE PARTS (OF 
& 23. THE IMAGE) ARE PRESENT THE GREAT VIDYA?" AND THE PROPER 

NAME2> INSCRIBED WITH THE GOAD. WHEN HE HAS WRITTEN THE 
MADANA SYLLABLE ATTACHED TO THE COMBINATION OF ALL (THESE) 
PARTS, HE SHOULD DO (ONE HUNDRED) AND EIGHT REPETITIONS 
OF THE MANTRA FACING IN THE DIRECTION OF THE IMAGE, WITH 
HIS BODY TRANSFORMED INTO TRIPURA AND PERFORMING THE 
KSOBHINI MUDRA. 


By "the great vidya" together with the "proper name" is meant that they 
are connected with the middle syllable elided.?® 

"Inscribed with the goad" means "having written"; meaning that the 
Ankuga mantra?7 is to be placed once between the name and the vidya. 
And the Madana syllable is last.?8 


And not only on the ground does one draw the image. He says: 


23. JOINING IT TO THE HOUSE OF FIRE THAT IS THE ABODE OF 
THE KALAS OF THE SUN AND THE MOON. 


Thus, the actual meaning is that on the ground after inscribing an 
upward pointing triangle surrounded by two rows of vowels (one with and 


28, On the spot between the eyebrows. 

24, I.e., the Malavidy& KEILHRIM HSKLHRIM HKHLHRIM. 

26. The name recetved on the twelfth day after btrth. 

26. Proper name, KEILHRIM HKHLHRIM, or, KEILHRIM name HKHLHRIM. 
a7, I.é@., KROM. 

a8. The expression used in the text is "vidarbhttam" which means 


that there are two parte of the mantra to one part of the name. 
(See footnote 91 of the KCT.) According to Jayaratha's commen- 
tary, tt seems that the Artkusa btja KROM ts to be placed once 
tn the middle of the alternating syllables of the name and 

the Milamantra with the Madana syllable last. According to 
Vidyananda’ s commentary to these verses, first should come 

the Arikusa btja KROM, then two syllables of the Milamantra 
alternating with one of the name unttl both are complete. 

Then onee again the bija KROM and finally the Madana bija 
KLIM. 
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one without visarga??%), one should draw the image inside it.3° 


End of commentary on Verse 23. 


He discusses the result of doing this: 


24 & 30. 


24. 


25. 


26. 


26 & 2/. 


EVEN FROM (A DISTANCE) OF A HUNDRED LEAGUES, HE MAKES 
THE WOMAN COME TREMBLING TO HIM, HER BODY (TURNED INTO) 
A LEAF THROWN UP TO THE INNER SURFACE OF THE FIRMAMENT 
BY THE WIND OF THIS WHIRLING MANTRA. | 


SHE IS TORMENTED BY THE ARROWS OF THE GOD OF LOVE (AND) 
THE OUTER CORNER OF HER EYE TWITCHES ANNOYINGLY. 

THE MOUNDS OF HER BUTTOCKS ARE QUIVERING IN THE RISING 
WAVES OF PASSION. 


SHE IS SWALLOWED UP IN THE WHIRL OF ENERGY TOSSED UP BY 
THE SAKTI CAKRA. 

BANISHED IS HER GOOD CONDUCT, HER FEAR, HER SHAME AND 
ANY CHECK ON HER BEHAVIOUR. 


WITH HER HEART DRAWN FROM HER (AND) HER POISE COMPLETELY 
SHATTERED, SHE IS BARELY LIVING. 


(EVEN WHEN) WELL PROTECTED BY THE BARRIERS OF A RIVER, 

A THICK WALL AND A RAMPART (THE WOMAN COMES TO HIM) WITH 
HER LOTUS HEART TREMBLING FROM THE TOUCH OF THIS FRESH 
PASSTON. 


2g. The Sanskrit reads "sagaythagagtha" whitch gives no obvtous 
meaning. Perhaps the reading ts mistaken for "saganftaganta", 
tn which case tt mtght mean "wrth and wtthout the one at the 
end of 'g'", t.e. wrth and without visarga. The letter "s" 
comes after "gs" and "s" can be substituted by visarga,... 


50. 


i 
v 
w YAN? 





28 & 29, 
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HER CLOTHES ARE REMOVED BY THE VEHEMENCE OF THE GREAT 
MANTRA THAT SURPASSES (THE VELOCITY) OF THE MIND. 


SHE IS IN A DISTRESSED FRAME OF MIND AND AS THOUGH 
INFATUATED, AGITATED, SCORCHED, SOAKED, SCRATCHED, 
SENSELESS, STRICKEN, SPLIT OPEN, CONFUSED, TERRORISED, 
DISSOLVED AND BROKEN TO PIECES, 3: 


He also discusses protective amulets: 


oI 


And, 


323 


HE WHO WEARS THE CAKRA CIRCUMSCRIBED BY THE ENTIRE 
ALPHABET JUST ABOVE THE ELBOW IS SAFE AMONGST ALL - 
CREATURES. 


IN THE SAME WAY, WHEN HIS OWN NAME IS DULY ADDED To IT 
WITH SANDAL, ALOE AND CAMPHOR, 
HE OBTAINS ETERNAL YOUTH AND IMMORTALITY, OH GREAT LADY:. 


"In the same way" implies the entire procedure spoken about before 
with the name joined on in addition. The sandal etc. are to be mixed 


together as before. 


End of commentary on Verse 32. 


Similarly, 


33% 


WHEREVER IT IS PLACED, THIS (CAKRA) WHEN DRAWN IN THE 
PRESCRIBED WAY WITH YELLOW PIGMENT, ALOE AND SAFFRON, 
TOGETHER WITH WHAT IS JOINED TO THE CAKRA 


34. AND WITH THE OBJECT OF THE RITUAL'S NAME AND HIS OWN 
NAME INSCRIBED WITHIN, 
BRINGS32 THE WHOLE WORLD TO THE FEET (OF THE SADHAKA). 
31. Each of these adjectives ts qualified by an "tva"(as though) 


which are mostly omttted.in transtatton. 


32, Literally: "makes";> ope.: "hanott". 
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"This" means the cakra. By "what is joined to the cakra" is meant 
the letters of the alphabet. By "wherever" is meant on the shoulder? 
etc.. Inside the cakra are the name of the person who is the object 
of the ritual and his own name; the implication of the verse is that 
the vidya?" is to be inscribed once at the end.3> 


End of commentary on Verse 34. 
Similarly, 


35. OH BELOVED! IN THE MIDDLE, EACH LETTER OF THE BENE- 
FICIARY'S NAME IS TO BE ENCLOSED WITH THE BTA WHICH IS 
THE ESSENCE OF THE GREAT KAMAKALA, 38 


36. AND ALSO OUTSIDE ONE SHOULD ENCIRCLE WITH ALL- THE 
LETTERS OF THE ALPHABET. 


The gist is that one should enclose each letter of the beneficiary's 
name.37 By "in the middle" is indirectly stated that this should 

be done inside the cakra, otherwise, the statement "also outside" 
will have no relevance. "To be enclosed” means: 


"Each letter of the (person's) name is to be encased in 


the mantra (and) by knowers of mantra (this) should be 
understood as stringing them together." 


o3: "Bahumilastkha" = "top of the armptt", t.e. on the shoulder, 


or somewhere above the elbow. 
34, I.e., the root mantra ~ KEILHRIM HSKLHRIM HKHLHRIM. 
36. The use of "vidarbhitam" indicates that the vidyd ts 


written tn combination wtth the name. One syllable of the 
name ts tnserted between every two syllables of the vidya. 


36. I.e., the bija mantra HRIM (although the fourth vowel ts 
sometimes referred to as Kamakala@ also, t.e. "t".) 


37. I.e., HRIM is to be written on each side of each letter of 
the beneftetary's name thus: HRIM n HRIM a HRIM m HRIM e 
HRIM. 
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The statement means, “having strung together" according to the verse. 
Then, 


36. ONE SHOULD WEAR (IT) SET IN GOLD ON THE LEFT ARM. 
"Amulet" is understood. 
End of commentary on Verse 36. 
Not only here, since: 


37. WHEREVER ONE WEARS IT - ON THE CROWN-LOCK OR ON ONE'S 
GARMENT , 


(this amulet) 


38 & ENSLAVES THE THREE WORLDS WITH THEIR MOVING AND 
39. STATIONARY BEINGS. 


BEARING THE FORM OF THE CAKRA AS IT DOES, IT DELUDES 
KINGS, HORSES, ROGUE ELEPHANTS, THIEVES, LIONS, SERPENTS, 
THE POWERFUL SEIZING (EFFECT) OF ANOTHER'S MANTRA, 
ENEMIES, INDRA'S THUNDERBOLT, WEAPONS, PAKINIS, SAKINIS,3°® 
SPIRITS, GHOSTS AND DEMONS INTO UTTER CONFUSION. 33 


He also speaks about the yantra which convulses cities etc.. 


40. OH LOVELY ONE: HAVING COMBINED THE NAMES OF TOWNS WITH 
THIS CAKRA ONE SHOULD PLACE IT IN THEIR CENTRE, AT CROSS- 
ROADS OR IN THE FOUR QUARTERS. 


By "with this" is meant with that which was spoken about earlier as 
having an inner and outer formation etc.. "Combined" but not put on 
a string this time. "In the centre" means of towns etc., or else- 
where. (There) "one should place" the yantra. 


End of commentary on Verse 40. 
58, "Sakints" are a particular kind of female demon. 


39. This enumeratton of fearful beings ts listed tn singular 
number tn the Sanskrit text. 
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And He speaks of what results from it: 


al. 


AZ. 


OH LADY AND GODDESS: THEN THERE ARISES A GREAT COMMOTION 
ON EARTH, 


AND PARTICULARLY SO AMONG THE YOUNG WOMEN WHO ARE UNSEEN. #9 


IN THE MIDDLE OF IT, ONE SHOULD THINK ON THE EARTH WITH ITS 
ROCKS, WOODS AND FORESTS AS ALL AGLOW AS FAR AS THE SHORES*' 
OF THE FOUR SEAS. 


It means that (as before) "the earth" has its name written in beforehand. 


End of commentary on Verse 42. 


Then, 


43. 


AS THE RESULT OF SIX MONTHS ASSIDUOUS MEDITATION (ON IT), 
HE BECOMES THE PEER OF MADANA. 


Then He speaks of what (follows from it): 


BY HIS VERY GLANCE HE ATTRACTS THE (WHOLE) WORLD (AND) 
BY HIS VERY GLANCE ENTHRALLS IT. 


44. BY HIS GLANCE HE EXCITES A WOMAN AND BY HIS LOOK HE 
EXTRACTS POISONS. : 
WITH A GLANCE HE PRODUCES FITS OF POSSESSION AND EVERY 
(SORT OF} INFATUATION. 
45. WITH ONE LOOK HE IMMEDIATELY DESTROYS THE FEVER WHICH 
(RECURS) EVERY FOURTH DAY.*? 
40. I.@., unseen by the sadhaka. 
41, Literally: "to the ends" of the four seas; Skt.: "samudraparyantan”. 
42, The reference ts to quartan malarta (Plasmodium malartae) 


tnfectton. 
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He also speaks about (those) other fruits in which the time 
(of worship) is an essential factor. 


BY WORSHIPPING IT AT NIGHT WITH BRILLIANT VERMILION 
46. HE EXERTS A GREAT ATTRACTION ON WOMEN EVEN FROM AFAR. 


By "it" is meant the cakra with the blazing earth in the middle as 
previously stated. 


And he discusses the factor of direction. 


WHEN THE GODDESS IS THUS WORSHIPPED IN ALL THE (FOUR) 
DIRECTIONS AND INTERMEDIATE DIRECTIONS, 


47. THEN, DEPENDING ON THE ORDER OF THE DIRECTION 
EVERYTHING (IN THAT QUARTER) 1S IN HIS WORLD DOMINION. 


By "thus" is meant at night and with vermilion etc.. By "on the 
order of direction" is meant according to the various directions 
"east" etc.. 

He discusses another yantra (which serves) to make citadels etc. 
totter: 


DRAWING ON A BIRCH BARK LEAF WITH YELLOW PIGMENT, 
ALOE AND SAFFRON, 


48. HE SHOULD ADD TO THE MIDDLE OF IT THE CITY, CITADEL, 
ENTIRE COUNTRY, DISTRICT OR SURROUNDING STATE. 


49. HAVING INSCRIBED HIS OWN NAME... 


"Drawing" means the cakra. The real meaning is that in the middle of 
this cakra together with the vidya, one should add one's name and 

the name of the city etc.. 

And having done that: 


... IF HE BURIES IT IN THE GROUND, OR ELSE WEARS IT ON 
HIS HAND, OR (AROUND?) THE NECK FROM THE SHOULDER, 


50. 


Then, 
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OR ON HIS CROWN-LOCK, OR GARMENT - (WHERESOEVER IT IS 
PLACED...), 


OH ILLUSTRIOUS ONE! IT IS THE EXCELLENT CAKRA THAT 
(MAKES) CITADELS TOTTER. 


He also mentions another amulet: 


51, 52 
53 s 54. 


Similarly, 


Jos 


(IF) TOGETHER WITH THE (BENEFICIARY'S NAME, THIS CAKRA IS 
DRAWN WITH SAFFRON, THE JUICES OF THE ARKA AND WHITE THORN 
APPLE PLANTS, YELLOW PIGMENT, THE RED RESIN OF LAC AND 
STRONG MUSK MIXED INTO ONE, 

(THEN THE BENEFICIARY) KNOWS NO FEAR OF THIEVES, THE 
PLANETS, DISEASE, ENEMIES, LIONS, SNAKES, HORSES, OF THOSE 
MALEVOLENT YAXSAS, DEMONS, HOSTS OF SPIRITS AND SAxKrwTs, 
OF SPIDERS ETC., OF THE BURNING SKIN DISEASE, (OR) OF 

THAT PIMPLY SKIN ERUPTION THAT ARISES FROM COOLING. *? 


,..ALSO FROM THE CONSTANT WEARING OF (THE CAKRA) THE 


MALEVOLENT MANTRA OF ANOTHER, TIME, DEATH AND YAMA ETC. 


ARE FOREVER INCAPABLE OF HARMING A SINGLE HAIR ON HIS HEAD. 


He also mentions the use of the yantra with a different configuration: 


55 § 56. 


OR ELSE, HE WHO PERFORMS (MEDITATION) FOR SEVEN DAYS ON 
THE GODDESS IN THE CENTRE OF THE DOUBLE TRIANGLES AND THE 
NAME ADDED BELOW EMBLAZONED IN YELLOW PIGMENT AND SAFFRON, 
(HIS) SERVANT BECOMES LIKE A SLAVE. 


By "the double triangles" is meant that She is in the six-angled one, 
there in the middle and not in one of the side angles. 


End of commentary on Verse 56. 


43, I.e., smallpox. 
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Similarly, 


hs OR, DRAWN IN YELLOW SUBSTANCES WITH THE NAME, 
HE SHOULD PLACE IT IN INDRA'S QUARTER, ** 
(WHEREUPON) EVEN THE KNOWER OF ALL THINGS AT ONCE 
BECOMES SPEECHLESS. 


The meaning is that "he should place" the Goddess who is inside the 
six angles under the name of the person who (so) "becomes". 


End of commentary on Verse 5/7. 
Also, 


58. HAVING ADDED THE NAME AS BEFORE WITH INDIGO JUICE 
(AND) BURNT IT IN FIRE (WHILST) FACING IN A SOUTHERLY 
DIRECTION, 

ONE IMMEDIATELY CAUSES DEATH. 


"The name" of whomsoever. Having burnt means the yantra. 
Similarly, 
59. SMEARED WITH THE DUNG OF BUFFALO AND. HORSE AND THE 

URINE OF THE COW, 

AND THROWN INTO SOUR GRUEL WHERE IT IS LEFT, 

THE PERSON IS HATED BY EVERYONE. 
The meaning of the verse is that, as before, the cakra is 
inscribed with the person's name in buffalo and horse dung mixed 
with cow's urine and is thrown into the middle of sour gruel, 


(whereupon) he will be hated by everyone. 


End of commentary on Verse 59. 


44, I.e@., tn the east. 
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Similarly, 


60. THE NAME ADDED WITH YELLOW PIGMENT TO THE MIDDLE OF A 
CROW'S FEATHER (AND) SUSPENDED IN AIR (PRODUCES THE 
PERSON'S) UTTER RUINATION. 


By “added" is meant below the Goddess in the middle of the six angles. 
Having put the "name" of the person in the middle, he is utterly ruined. 


End of commentary on Verse 60. 
Similarly, 


61. OH GODDESS: (HE WHO) WEARS IT DRAWN IN THE FLUIDS OF 
MILK, LAC, YELLOW PIGMENT AND INDIGO BRINGS THE FOUR 
VARNAS INTO SUBJECTION. 


By "milk" and "having written" is meant in the way previously spoken 
about. (The s@dhaka) should wear the cakra on his arm etc.. By 
writing it in milk he brings the Brahmanas into subjection, and by 
writing in Indigo juice - the Sddras. 


End of commentary on Verse 61. 
Also, 


62. WHEN HE CASTS THIS AS PRESCRIBED INTO THE WATER, 
THERE IS NO DOUBT THAT (HE OBTAINS) UNEQUALLED GOOD 
FORTUNE FROM THE DRINKING AND BATHING. 


By "this" is meant the eakra previously discussed. By "prescribed" 

is meant by writing one's self in milk.*> "He" refers to (anyone) of 
the four classes. By “drinking and bathing" means of the water in the 
middle of which the cakra has been cast. 


End of commentary on Verse 62. 


a5. The Br&hmana writes his own name in mtlk and easts the eakra 
into the water; the Kgatrtya wrttes his name tn red lae and 
itkewlse easts the cakra tnto the water ete. 
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Similarly, 


63. BY THINKING FOR SEVEN DAYS ON A BEAUTIFUL WOMAN 
(OR A CITY) AS ALL ABLAZE IN THE MIDDLE OF IT, 
HE WILL SURELY UPSET HER (COMPOSURE). 


Now he gives some special forms of worship: 


64 6 65. IF THE MAN WHOSE SOUL IS WEIGHED DOWNS® BY A 
GRIEVOUS SIN DOES PUsA WITH SHOOTS OF SAMT, DURVA 
AND SPRIGS OF ASVATTHA (OR ELSE ARKA), 
HE DESTROYS IN A MONTH THE IMPURITY PRODUCED IN SEVEN 
LIVES. 


By "does puja" is meant to this cakra. 


Also, 
WHEN HE WORSHIPS THIS CAKRA DRAWN IN A YELLOW COLOUR, 
66. WHILST FACING IN AN EASTERLY DIRECTION, HE CONFOUNDS +? 
ALL DISPUTANTS. 
Also, 


66 & 67. WHEN HE DOES PiyA (TO THE CAKRA) DRAWN IN VERMILION 
AND POLLEN WHILST FACING IN A NORTHERLY DIRECTION, 
THEN THE WORLD FOREVER COMES UNDER HIS DOMINION. 
(WHEN) HE DOES PUsA TO THE CAKRA DRAWN IN RED CHALK 
WHILST FACING IN A WESTERLY DIRECTION, 


He describes what comes of it thus: 
68. HE BECOMES ONE WHO ATTRACTS, DOMINATES AND EXCITES 


WOMEN. 


46, literally: "bound or jotned to". 


¢?, Literally: "arrests, stops" etc.. 


Similarly, 


Also, 


69. 


70. 
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WHEN HE DOES PUA (TO IT) IN A BLACK COLOUR WHILST 
FACING IN A SOUTHERLY DIRECTION, 


(THEN) THE DESTRUCTION OF THE MANTRAS OF WHOEVER'S NAME 
(IS WRITTEN) INVARIABLY OCCURS. 


SIMILARLY WORSHIPPED IN THE INTERMEDIATE QUARTERS, 
OH GREAT LADY., 


IT PRODUCES PARALYSING (EFFECTS), HATRED, DISEASE AND 
THE DEVASTATION OF ENEMIES. 


By “similarly” is meant that depending on what one wants to do, it 
begins tn a counter-clockwise motion with the yellow colour etc.. 
Consequently, the yellow coloured on in the Lord's corner has the 
effect of paralysing, as the black one in the (corner) of Agni results 
in the ruination of one's enemies.*8 


He discusses the difference in its effects resulting from the differ- 
ence in receiving (mediums): 


71. 


72. 


WRITTEN IN YELLOW PIGMENT (AND PUT) INTO MILK GRANTS 
DOMINION. 


JUST AS CAST INTO COW'S URINE RUINS ONE'S ENEMIES. 
THE CAKRA IN OIL PRODUCES UTTER HATRED, 


(WHILST) PLACED IN A BURNING FIRE IT DESTROYS EVERY FOE 


He also discusses the particular piijds determined by time and place: 


48. 


paralysing 


yel low K 7 black 
G 


vermilion 


devastation 


“o™ 


red 


hatred disease 
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OR ELSE, OH QUEEN OF THE GODS:, AT A DESERTED CROSSROADS 


(OR NEAR IT), WERE HE TO MAKE A SPLENDID CAKRA WITH 
VERMILION, 

HE SHOULD PLACE THEREON THE ALPHABET FROM "A" TO "KSA" 
BEGINNING ALL AROUND THE OUTSIDE AND ENDING*® IN THE 
MIDDLE, OH GREAT LADY: 


Such is that cakra that: 


74. & 75. THE SADHAKA WHO DOES PUsA TO IT AT NIGHT ACCORDING TO 
THE KULA RITUAL, AT ONCE BECOMES A LIBERATED ONE,5° 
OH GREAT LADY! 


By "according to the kula ritual" is meant by meditation on the 
supreme non-duality. Since “other than by recourse to oneness with 
the mantra deity (consisting of non-dual supreme consciousness) in 
the sadhaka's own self, nothing is achieved", so it is all this in 
its entirety that is referred to here. 


Moreover, what has been said by others on this subject, that: 
"Whatever outward action there is, it is not interiorised without 
knowledge"; "A deed performed which is based on an inner disposi- 
tion>’ bears outward fruit" (and), "The statement here that-the 
worship of the goddesses should be done with those things declared to 
be kuZa (wine, meat etc.) together with continuous (repetition) of 
the mantra is out of place after devoting so much attention to the 
inner state", is (all) irrelevant despite the (apparent) inconsis- 
tency with the declared objective>? since it is covered by the 


49, Itterally: "as far as"; Skt.: "yavat". 


50. "Khecara" or "khecaratvam" can connote both the tdea of 
itberatton and the magical ability to fly through the atr. 
Gonda combines both tdeas when he says. "Emanetpation 
(mokga) ts regarded not as tmmuntty from death, but as the 
evelopment of powers brought about by self-realtaatton." 


(Medieval Religtous Literature, p. 160.) 


ol, The Sanskrit word used here (as below) ts "Lakga" meantng 
"token, stgn ete.". 

52, The "declared purpose" (pratijnatartha) may refer to the 

goal of ltberatton which ts essenttally an tnner psyehte state. 
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phrase "who does paja@". For in our doctrinal school, worship is with 
these very materials, and this intention extends even to the concern 
with the inner disposition. It is not fitting to forget this. Let 
us drop the subject. >3 


Also, 
SIMILARLY PERFORMING PUA ALL ALONE ON A MOUNTAIN, 


76. HE AT ONCE UNDOUBTEDLY OBTAINS ETERNAL YOUTH AND 
IMMORTALITY . 


By "similarly" is implied everything that has been mentioned before. 


76, 77 OR ELSE, QUEEN OF THE GODS!, IF, AS BEFORE, THE SADHAKA 
78 & 79. PERFORMS Pi7A AT NIGHT IN A STEADY FRAME OF MIND, IN A 
GRAVEYARD OR ON THE DAY OF THE GREAT SPIRITS ,°4 
THEN WHATEVER BE THE NUMBER OF SzDDHITS THAT EXIST IN 
THE THREE WORLDS, 
THE EXCELLENT SADHAKA IMMEDIATELY ATTAINS THEM ALL - 
THE PADUKA, 55 THE SWORD,5® THE VETALA,5?’ THE SIDDHA,>8 
THE SIDDHI OF RAW FLESH,5* THE MANAHSILA, 6° 


53. Jayaratha seems to be suggesting that although the mental 
attitude ts of paramount tmportance tn obtatning results, never- 
the less the use of phystcal instruments of worshtp ts not 
tneonststent with the aims of thts doctrinal school, because one 
ought to perform puja and the puja tnvartably includes the usual 
matertals prescribed in kula rituals, "mental concentration" 
not wtthstanding. . 


54. I.e., the fourteenth day of the dark fortnight. 


56. A stick ts empowered with a vetala and ts then sent off through 
the atr to destroy tts vtcetim. See KCT VI:22-27. 


56. The sword of the s&dhaka possessing this siddht ts able to fly 
through the atr and destroy an enemy. 


ois The Vet@la stddht gives one the power to command the sptrit of a 
corpse. See KCT VI:19-20. 


58. The Stddha stddht ts of unknown desertptton. 
59. The "Raw flesh stddht" ts also of unknown desertptton. 
60. The Red arsente stddht? Posstbly a stddht tnvolving the trans- 





mutation of base metals into gold. 
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THE AMJANA,®? THE APERTURE,®? SLAVE,®3 AND YAKSINT, 64 
(SIDDHIS). 


By "immediately" is meant without delay. When the (wealth of stddhts) 
js attained, can there be any excess in their variety?®> It isa 


blessing. 


Here ends the second chapter in the commentary composed by Srimad 
Rajdnaka Jayaratha on the SrivadmakeSvarimatam. 


Gi. 


62, 


63, 


64, 


Go, 


The "Anjana" or ointment stddht results from the application 
of a certain mixture around the eyes desertbed in the 


Kulacidamant Tantra (VI: 39-40) as made from the ground bones 


of a cat mixed with musk, aloe and sandal. The effect of 
the stddhi ts to make the sadhaka tnvistble? 


The possessor of thts stddht ts able to contract himself into 
a minute stze that ts capable of passing through the smallest 
hole. See KCT VI: 44. 





The sadhaka ts empowered to make others hts slaves. 


The sadhaka has the power of attracting yakstnts who are 
presumably at his command. 


A purely rhetortcal questton as one can never have enough of 
stddhts. 
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Third Chapter 
"When forming the yont mudra..." (2273) 


"The Blessed Lady speaks” in pursuit of what (this) chapter is 
connected with: "How are these (mudrads) made?" What does She say? 


1. OH MY LORD! THE mupRds OF TRIPURA THAT HAVE BEEN 
ALLUDED TO HAVE NOT BEEN FULLY REVEALED. 1 
TELL (ME) ABOUT HOW THEY ARE MADE, OH SANKARA! 


Desirous of putting an end to the Goddess' uncertainty "the Lord 
speaks about" what (She) wishes (to know): 


2. LISTEN, GODDESS:, I WILL TELL YOU ABOUT THE mupRASs 
THAT BESTOW ALL BENEFITS AND SIDDATS. 
AS A RESULT OF MAKING THEM, TRIPURA BECOMES FAVOURABLY 
DISPOSED. 


In that connection (has been said): 


"of perturbation, of putting to flight, of attraction..." 
(1:164) 


And here (although not clearly referred to) is: 


"Whilst thinking on the Mahdtripuramudra by means of the 
invocation vidya, ..." (1:132) 


Because of the prior necessity of invoking the one alluded to by those 
words, He discusses the first one - the Three-part mudrd*? which is the 
leading one of the series to come into effect: 


i, See Chapter I Verses 164 and 168. 


2. The Trtkhanda mudra 
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3. WITH THE HANDS TURNED? INTO A STRAIGHT POSITION, 
ONE SHOULD MAKE THE THUMBS PARALLEL. 
THE TWO RING FINGERS ARE ON THE INSIDE (AND) THE INDEX 
FINGERS ARE BENT CROOKED. 


4. OH GREAT QUEEN! ONE SHOULD JOIN THE LITTLE FINGERS 
TOGETHER IN THEIR SAME PLACE. 
IN THE RITE OF INVOKING TRIPURA THIS IS THE GREAT THREE- 
PART MUDRA. | 


By "with the hands turned" means having placed them in the avjali 
position.* The two ring fingers are joined together on the inside 
(and) placed in the swastika position.> By “one should join" is 
meant in parallel (fashion). So, it is obvious that the unaltered 
middle fingers stay in their same place. 


End of commentary on Verse 4. 
He now describes the nine (mudrds) beginning with “the perturber": 
5. WITH THE MIDDLE FINGERS IN THE CENTRAL POSITION; 
THE TWO LITTLE FINGERS HELD DOWN BY THE THUMBS; 
INDEX FINGERS MADE (TO LOOK) ROD-LIKE (AND) THE 
MIDDLE FINGER ON TOP OF THE RING FINGERS, 


6. THIS IS THE FIRST MUDRA THAT PERTURBS EVERYTHING. ® 


It means that the little and ring fingers should be in swastika 
form. The "thumbs" are meant to be in a straight position.’ 


3. I.e., turned "upwards", 

4. This posttton has the hands placed stde by stde. 
O. The swasttka positton has the fingers tnterlocked. 
6. 


T.e., the Sarvasartkgobhakarint mudra. 


7. Right ltttle finger interlocks with left ring finger and 
left little finger with right ring finger. The middle 
fingers go on top of the ring fingers. (In the process 
the ring fingers are obliged to bed. See following 
Verses 6 and 7.) The index fingers project litke staves. 
The thumbs are stratght, but press upon the little fingers. 
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6 &€ 7. OH SUPREME LADY: WHEN THE TwO MIDDLE FINGERS OF THIS 
MUDRA HAVE BEEN STRAIGHTENED, 
IT IS CALLED THE mMuDRA THAT PUTS ALL TO FLIGHT. 8 


By "straightened" is meant the two that were previously crooked 
(otherwise), how can the little finger be on the inside? It is implied 
that the other (fingers) are in the previous position. 


76 8. IN THE MIDDLE THE SAME LITTLE AND RING FINGERS WITH THE 
INDEX AND MIDDLE FINGERS IN THE FORM OF GOADS IS THE ONE 
WHICH ATTRACTS, OH SUPREME LADY‘, 
(CALLED) THE MUDRA WHICH ATTRACTS THE THREE WORLDS. 


By "same" is meant in the swastika formation as before. "In the middle" 
means having placed there. 


End of commentary on Verse 8. 


9. MAKING THE OPEN HANDS WITH THE INDEX FINGERS IN THE FORM 
OF GOADS (AND) IN THE MIDDLE UNDERNEATH IN INVERTED ORDER, 


10. OH GODDESS.:, ARE THE LITTLE AND RING ETC. FINGERS JOINED 
CLOSE TOGETHER IN THIS ORDER WITH THE THUMBS IN THE 
FOREMOST PART. 


11. OH SUPREME LADY! THIS MUDRA IS CALLED THE ONE THAT TAKES 
POSSESSION OF ALL. 1° 


"Making" is to be connected (syntactically) elsewhere also. By "in 
inverted order" is meant in the swastika form. By "in this order" is 
meant in accord with the underneath swastika formation. The word 
"atcetera" means in the (same) manner (and) "the thumbs" are visible 
as before.'! 





8. I.e., the Sarvavidravint mudra. 

9. T.e., the Tratlokydkargaka@rint mudra. 

110%: T.e., the Sarvavesakart mudra. 

ree The little fingers are effectively enclosed by the ring, mtddle 


and thumb fingers. 
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PUTTING THE HANDS FACE TO FACE’? THE LITTLE FINGERS 
ARE IN THE MIDDLE WITH THE MIDDLE FINGERS; 


12. THE RING FINGERS STRAIGHT OUT (AND) WITH THEM ON THE 
OUTSIDE THE TWO INDEX FINGERS; 
THE MIDDLE FINGERS PLACED ON THE NAILS (OF) THE THUMBS 
WHICH ARE IN THE FORM OF RODS 


13. IS NAMED THE MUDRA THAT EXCITES TO MADNESS13 WHICH IS 
THE MOISTENER OF ALL YOUNG WOMEN.14 


"Putting" is to be connected (syntactically) in other places also.15 
In "in the middle with the middle fingers", the word middle - signi- 
fying centre - results in their contact with the nails of the thumbs 
which are slightly bent. The "little fingers" are the small fingers 
(and) the two index fingers are meant to be straight.16 


WITH THIS (MUDRA) AND THE PAIR OF RING FINGERS 
TURNED DOWN INTO THE SHAPE OF A GOAD, 


14. IN THIS (SAME) ORDER ONE SHOULD ALSO DISPOSE THE INDEX 
FINGERS , 
THIS IS THE VIDYA’7 CALLED THE GREAT GOAD*® WHICH 
FULFILLS ALL PURPOSES AND DESIRES. 


12. The hands are to be kept face to face but do not actually 
tntertwine as tn some of the mudras. | 

is, T.e., the Unmadint mudra. 

14, A sexual alluston. 

1b. The parttetple "putting" ts tneluded tn the dtrectione for 


all the fingers. 


16, The mtddle fingers contact the thumbnatls in the palms or 
eentre of the hands. 


ye I.e., mudra. 


18, T.e., the MahG@rikuga mudra. 
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By "down" is meant downward facing, for prior to that it was upward 
facing due to being straight out. Hence it is said to be in the form 

of a goad. By "in this (same) order" is meant essentially in the form 

of a downward facing goad. Thus all the six fingers have a goad shape.19 


End of commentary on Verse 14. 


15. OH GREAT GODDESS: PUTTING THE LEFT ARM IN THE PLACE OF THE 
RIGHT AND THE RIGHT IN THE PLACE OF THE LEFT; WITH THE 
HANDS TURNED ROUND, | 


16. IN THIS WAY JOINING THE LITTLE AND RING FINGERS AND ABOVE 
THEM ALL?29 THE MIDDLE FINGERS PRESSED UPON BY THE INDEX 
FINGERS, OH GODDESS, 


17. GREAT QUEEN AND BELOVED ONE!, IS THE BEST MUDRA OF ALL 
NAMED LIBERATION. ?1 " 
(ONE SHOULD PUT THE TWO THUMBS OUT STRAIGHT ALSO.) 


"Left" is left. With respect to the attitude of the body the "hands" 
are "turned round"?2 (and) there is a joining together. Unless that is 
done, such a formation cannot be easily done. The hands have their 
fingers intertwining backwards. "Turning round" means in the form of 
the swastika.23 "In this manner" means to say with this swastika 
character. By “and above them all" is meant having joined them at this 
place, i.e. brought them together. In “out straight also” the word 
"also" indicates that the index and middle fingers are aiso straight. 


End of commentary on Verse 1/7. 


19. I.e., the tndex, ring and little fingers of each hand curve 
tmiards. The mtddle fingers rest on the thumbnatls as tn the 
prevtous mudra. 


20. I.e., these patrs of fingers project above all the others. 
oT; T.e., the Khechart mdra. 
on. In normal use, the back of the hand faces outwards. In thts 


mudra@ tt ts the palm of the hand whteh faces outwards. 


23. T.@., @rossed. 
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The Lord indicates the superiority of this (mudra): 


—78:. OH GREAT GODDESS! NO SOONER MADE (THE MuDRA) GRANTS 
ALL RADIANCE. 
BY MEANS OF THIS INTERTWINING, OH GODDESS, THE 
EXCELLENT SADHAKA 1S SEEN 


19. TO RESEMBLE A BURNING FIRE AMIDST THE ENTIRE HOSTS 
OF YoGINTS. 


Moreover, 


19 & 20. OH GREAT LADY! THIS (mupR4) IS MEDITATED UPON WITH 
THE HOSTS AND MULTITUDES OF SAxzrnTs, DAKINIS, RAKINIS, 
LAKINTS, KAKINIS AND HAKINTS. 24 


And then, 


THE RESULT OF THIS (INTIMATE) KNOWLEDGE (OF THEM) IS 
THAT HE BECOMES THE BELOVED OF THE YoGrNrs. 


So "as a result of being a meditator with his entire nature on the 
sckints etc." I have given the conventional listing of them so 
that even such a knowing sa@dhaka gains (their) affection. 


End of commentary on Verse 20. 
Then He says: 


21. HENCE EVERYONE CALLS IT THE MUDRA OF CONVENTIONAL 
USAGE . ? 


It is difficult to prove that this is the same mudra@ of Conventional 
Usage that is described in the Tantra Raja. For (the mudrd in the 
Tantra Raja) consumes the fifty stddhis. And besides, we reject the 


24, Sonic te ; 9 
These are the detttes of the stx Kuydalint cakras. 


Muladhara = Sakint; Svadhtg¢hana = Pakint; _Mantpira = 


Rakint; Anahata = Laktut; Visuddha = Kakint and 


muppet 


25. I.e., the Samaya_mudrd. 


314 


connections between the mudrds and stddhts. Enough of this discussion! 


Indeed, due to its rather important nature, is there, or is there not 
any rule for the making (of it)? (To this) He says: 


WHETHER ONE BE PIOUS OR IMPIOUS, IN A PURE OR DEFILED 
PLACE, 


22. STANDING OR SITTING, WALKING ABOUT OR STATIONARY, 
PURE OR IMPURE IN ONE'S EATING HABITS AND IN THE ACT 
OF ENJOYING SEXUAL INTERCOURSE 


It is implied that one should make (the mudra).?° 


End of commentary on Verse 22. 


He also mentions another version of this (mudr@): 


23. HAVING ASSUMED THE EARTHLY POSTURE, ONE IMMEDIATELY 


ATTAINS TO THE STATE OF LIBERATION? ? 
BY TURNING ROUND IN THE REGULAR MANNER THE MIDDLE 
FINGERS OF (THIS) MUDRA. 


By "turning round in the regular manner" js meant that (the middle 
fingers) are in the swastika form like the little and ring fingers. 
As for the "earthly posture", it is said that: 


a6. 


ats 


ag, 


29. 


"The @sana described as the hero has the left foot (leg) 
doubled up in a fallen position?® (and) the right leg in an 
upright position with the soles of the feet together."?° 


I.e., there are no rules to govern the circumstances in whitch 
this mudra may be made. 


See footnote 50 tn Chapter II, 


Sanskrit: "patitam". 


Bh&ratiya Samskptt Kos, Ed. Mahadev 
Sastrt Josht, Vol. IX (Pune: 1976). 
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The meaning is that by vtra “earthly” is intended.3° There are 
people that not even knowing the mere names of the inward and outward 
breaths, explain "earthly posture" by "smell of intoxication", ?! 
(thereby) perceiving subtleties as well as the grossly (obvious) when 
the reference is merely concerned with instructions on a bodily 
position. As the question of vtra applies equally to all the (mudras) , 
what is the use of thus mentioning it at this point? It is a bee 

in the bonnet of some highminded people!32 Of what use can such 
deception and verbiage be? And, it is not correct to say that the 
particular positions (of the mudras correspond) to the forms of the 
saktis Raudri etc.. That is the gist of a remark made earlier. 33 


Again in the Srirasamahodadhi: 


"The two breaths - the prana and the apana - are checked 

and held. 

There in the middie where the existent-non-existent state of 
Supreme reality arises, one should place one's thought. 

This supreme mudra@ of Liberation and others with (their) 
hand positions are found in all the sdstras."3+ 


30. Literally: "sard"; Skt.: "ueyate". 
oi "Smell of tntoxtcation" ts a reference to the Muladhara 
cakra whose element ts earth assoctated with the sense of 
smell. 
b2. [Itterqlly: "That ts tn the mind of some great-souled people!" 
33. It ts not clear where the remark has been made. The commen- 


tary on the expresston "parthtva sthanaka" tnvolves the 
refutation of tnterpretattons by other commentators. dJaya- 
ratha seems. to approve the explanatton of "parthiva_sthanaka" 
as the vtrasana posture, but he does not agree that 1t 

refers to the "mattagandhaka" (or the Maladhara cakra). 

He says that as the Virasana posture applies equally to all 
the mudras, there ts no need at thts potnt to enqutre tnto 
the esoterte tnterpretattons of "ytrya". The phrase ts 
merely intended to refer to a posttton of the body. 


34, In Kashmiv Satvism (and indeed tn most yogte schools), man's 
perception of realtty ts thought to be regulated by the breath. 
To attain supreme realtty, the mind must concentrate ttself 
tnto the fleeting interval between two breaths in whtch pure, 
undifferentiated consctousness ts momentartly revealed. 
This particular exerctse ts also called Khecart_ mudrda. In 
fact, the expresston "Khecart mudra" may refer to vartous 
practices, the most well-known of which ts the retraction of 
the tongue towards the palate as desertbed in the Hatha 


Yoga Pradtptkd. 
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And so on. The greatness mentioned in various sastras of this 
particular Khecart mudra (which vivifies all the mudrds) has been 
discussed. What others (have to say) is out of place, useless and 
contrived.35 Enough of this discussion. 


End of commentary on Verse 23. 


24. OH BELOVED! TURNING THE TWO HANDS ROUND SO THAT THEY 
ARE DISTINCTLY VISIBLE#® IN HALF-MOON SHAPES, 
ONE SHOULD MAKE ADJACENT PAIRS OF THE THUMBS AND INDEX 
FINGERS. 


25. THE MIDDLE FINGERS ARE KEPT SEPARATE AND PRESSED UPON 
FROM BELOW BY THE LITTLE FINGERS. 
AND THE BENT RING FINGERS ARE JOINED TOGETHER BELOW THEM 
ALL. 


26. THIS IS THE BIA MUDRA WHICH SOON ACTIVATES ALL THE 
SIDDHIS. 


It means that the little and middle fingers are bound into a swastika. 
By "below them all" is meant of the four which are in pairs - the index 
finger etc.. The position of these two (ring fingers) is deep inside 
as it were. 


THE TWO MIDDLE FINGERS BENT WITH THE INDEX FINGERS ON 
TOP; 


27. (AND) THE RING FINGERS AS WELL AS THE LITTLE FINGERS IN 

| THE MIDDLE; | 
ALL JOINED TOGETHER IN ONE PLACE AND PRESSED DOWN UPON BY 
THE THUMBS 


28. IS THE PRIME MUDRA CALLED THE YONI MUDRA, 


SS. Literally: "tortured or foreed"; Sskt.: "kligtan". 
36. In the previous mudrad the hands were reversed and necessartly 


close together. Now the hands are turned back to thetr usual 
postttons and clearly separated from one another. 
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"Bent" means (bent) a little. It is obvious that the index fingers 

are a little bent also, otherwise how can they get on top of the middle 
fingers? The "ring fingers” are (in the middle) with the two that 
curve downwards.37 The “little fingers" are bound into a swastika. 38 
By "in one place" is meant pressed close together. "Prime" means the 
chief one. 


He discusses what is the favourable time for employing the mudrds: 


28. OH GREAT LADY: THESE mUDRAS OF TRIPURA WHICH I HAVE 
SPOKEN ABOUT 


29. ARE TO BE USED IN DUE ORDER AT THE TIME OF Para, 


By "in due order" is meant at the invocation, worship and dismissal 
(of the deity). 


As they say: 


It is auspicious that "mudr@ should be shown three times in the rite 
that takes place at dawn, noon and sunset." 


Blessings to all: 


Here ends the third chapter in the commentary composed by 5rimad 
Rajanaka Jayaratha on the Srivdmakesvarimatam. 


37, I.@., wtth the curving middle and index fingers. 


38, They are bound into a swasttka wtth the ring fingers. This 
mudra forms a dtsttnet hole. 
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Fourth Chapter 


(Since) "without immersion in the knowledge of the non-duality of 
supreme consciousness, there can be no (fruitful) pija, repetition of 
the mantra, or mudra etc.", the "Blessed Goddess speaks” announcing 
the connecting (theme) of the chapter. What does She say? 


} & 2. OH SUPREME LORD AND BLESSED ONE: THE EXCELLENT KNOWLEDGE 
ABOUT THE mUDRAS HAS BEEN RELATED IN FULL. 
NOW TELL (ME) ABOUT THAT RITUAL PRACTICE’ OF THE GREAT 
GODDESS TO DO WITH INDIVIDUAL LETTERS THAT IS ABIDING, 
ARISING AND DISSOLVING; 
THAT IS POTENT BECAUSE OF ITS GREAT KNOWLEDGE; PERVASIVE 
AND WITH GROSS AND SUBTLE CORRESPONDENCES IN THE BODY. 


"Knowledge" is mentioned because of the priority of knowledge for the 
(making of the mdr@s).2 "Abiding, arising and dissolving" stand for 
creation, maintenance and destruction. In other words, it means: 
Whence? From what place does it arise? and Where is it dissolved? 


End of commentary on Verse 2. 


Wishing to give a (satisfactory) reply, this is what the "Lord Bhairava 
says". Because of its importance, He begins at first by describing 

the nature of knowledge [setting aside the sequence of (other) 
mentions 3] 


3. OH GODDESS! HEAR OF THAT GREAT KNOWLEDGE WHICH IS 
SUPREME AND SURPASSES ALL KNOWLEDGE. 
BY MERELY PUTTING IT INTO PRACTICE ONE IS NO LONGER 
SUBMERGED IN THE OCEAN OF EXISTENCE. 


ue Ritual practice or "saddhana" has the general meantng of a 
practice whitch effects a goal. In this context, tt is a 
ritual practice of worship and the varying sadhanas are aimed 
at productng varytng sptrttual effects. 


a T.e., although "mudras" are actions, prtor knowledge about how 
to make them ts necessary. 


3b. T.e., tgnoring for the time betng the body correspondences etces 
the Lord begins by dealing with first things first. 
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"Supreme" means complete, hence great and unsurpassed. It is that 
knowledge of the joyful union of both Sakti and the possessor of Sakti 
which is the best because it reveals everything: manifestations and 
the Siva, Sakti and human (kinds) of knowledge.* Such are its 
qualities, (and) because of the Goddess' abundant skill in questioning, 
(the Lord says) “Hear Oh Shining One:", i.e. reflect carefully because 
from reflection alone the entire unpublicized delusion that all things 
have a separate identity is put to rest. 


End of commentary on Verse 3. 
On this, He says: 


4. OH BELOVED! TRIPURA IS THE SUPREME Saxrr - THE FIRST 
BORN FROM THE FIRST. 
SHE IS THE MOTHER IN WHOM THE THREE WORLDS ORIGINATE 
WITH THEIR GROSS AND SUBTLE COMPONENTS. 


5. THE WHOLE MULTITUDE OF SWALLOWED-UP TATTVAS ARE HER 
ESSENCE. 


"From the first" because (in the way that has been mentioned) of Her 
inhering union with Him - the Supreme Siva, the Adistddha’ who is a 
condensed mass of consciousness and bliss. She is "supreme" having 


4. All manifestations and the knowledge relevant to them can be 
summarized under three categortes: Stva, Sakti and nara. 
The nara category tneludes the tattvas from 1-31; Sakttr 
tneludes the tattvas 32-34 (t.e. Suddha vidya, Isvara and 
Sadasiva) and the Stva category includes the tattvas 35 & 36 
(Saktt and Siva). 


The Sanskrit term used here for "mantfestattons" ts abhasa 
which is also a technical term in Kashmir Satvism whtch means 
"all that can be said to extst in any way and wtth regard to 
whitch the use of language ts posstble, be tt the subject, 

the object, the means of knowledge or the knowledge itself.” 
(Pandey, Abhinavagupta, p. 320.) The term embraces all 
phenomena, concepts and tmaginings. 





De Adisiddha means "perfected from the beginning", t.e. the 
self-evtdent or self-existent one. 
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a nature that is undivided by all the multitudes of saktis.& She is 
without a name because She does not tolerate any definite designation. ? 
She is "first" because She is self-existent. Therefore because She 
does not evince the other determinants,® She is the shining forth 

of all the swallowed-up tattvas and kalands.% She consists of the 
splendour of supreme I-ness and is the essence of Vimarsa. Strictly 
one, She is the absolute reality capable of (producing) the various 
manifestations and myriad phenomena. Due to her very own greatness 

and the desire to display Herself outwardly, the "Sakti" has the nature 
of Icchaé, Jndna and Kriya in the supreme state. In the subtle state 
She is characterised by Vdmd, Jyestha and Raudr7, and in the gross 
state She is differentiated into Brahmd, Visnu and Siva. In keeping 
with the meaning (of the name), She is Tripura of the three strong- 
holds (in the way that has been mentioned’') and of those states that 
are filled with creation, maintenance and destruction. By "the three 
worlds" is meant (the states) that have the nature of transcendence, 


6. "Saktis" are female potenctes that are expresstons of her 
supreme power, but they are not her constttuent parte tn the 
sense that She ts thetr sun. She ts One tn and beyond the many. 


vs T.e., the Goddess has innumerable names, but no one of them ts 
the exhaustive expresston of her tnftntte nature. 


8, "Upadht" in Sanskrit. 
9. The Goddess ts able to vomtt forth the untverse which ts 


swallowed up within Herself for the very reason that She ts 
tndefinable and without attrtbutes. The fintte can only 
mantfest from what ts not-fintte. 

The Absolute conststs of both Prak&sa and Vimarsa (prakadsa- 
vimarsamaya) ~ the self-Luminous and the self-conscious. As 
they are inseparable there ts no question of the supertority 
of one over the other. However, in the act of mantfesting, 
the Vimarsa aspect ts to the fore as tt represents the power 
whitch gtves rise to self-consetousness, wtll, knowledge and 
action. 

The patpvas ” are the thirt -stx princtples of creation tn 
Kashmir Satvtem. a : : 

The "kalands" are attrtbutes or qualities. 


10, These sets of three are fundamentally involved in the threefold 
aspects of extstence - creatton, matntenance and destructton. 


Ld I.@., tn Verse 4 whitch relates to this sectton of commentary. 
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of non-existence and existence.1? In their origination, i.e. 
manifestation, She is the mother, i.e. the begetter and She is 
therefore referred to by the expression "“Ambikd". "Born" means 
spontaneously arisen because that is her actual nature. 

Suspecting that one might say: ‘What is the use of postulating this 
particular kind (of Sakti) when creation is produced by ignorance and 
there exists the one, supreme, quiescent brahman?",13 the Lord says: 


5. INDEED, IN THE EVOLVED STATE OF HERSELF, THERE IS NO 
OTHER TO BE SOUGHT. 


"74" has the sense of "indeed". It means that in "Her", i.e. in 

Sakti as existing, there is certainly no “other one to be wished for", 
j.e. desired for the essential preserving and fulfilling.14% Not even 
the supreme brafynan can sece One) such (things). This is the 
meaning. 

In this matter, there is no difference of opinion about the fact that 
"pure Prakasa" is reality and it is a universal rule that it is 
accompanied by Vimarsa. For otherwise, even in the manifestation of 
the variety of entities, (Prakadéa) cannot be differentiated from the 
inert, - crystals etc..15° As has been said: 


"One knows that the essence of a manifestation is Vimarsa, 


12, According to Agamie traditton there are three states of betng: 
Bhava - the mundane extstence up to Maya; Abhadva - non- 
existence or the "pure world" above Maya; and Attbhava - 
the state of Sitva-Sakti which transcends all. 





13, The reference here ts to some of those other phtlosophtcal 
schools whitch use the concepts "bahydrtha", "vdsanais and 
"avtdy&" as causes in explaining the creative process. 
In Kashmir Satvism, the creative process is the inherent 
activity of the Supreme Betng. 


14, T.e., She performs all the funettons necessary for maintaining 
and produetng creatton. 


165, The meaning ts that Prakasa without Vimarsa forms no more 
than the passive substance of ereatton. It ts Vimarsa whitch 
vivifies and activates beings dtfferenttating them from mere 
tnert things like erystals ete.. 
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otherwise, even Praka&ga tinged by substance is like inert 
crystal."16 (I. Pra. 1:5:11) 


It (Vimarsa) has no superiority over (Prakasa), rather, in the 
process of manifestation, the inadvertent activity!’ of the other 
(Vimarsa) has Prakasa pertaining to it; it is its very own essence. 
Without regard to "external objects", "vdadsands" or avidyd, it is said 
that it is absolute autonomy’® actually capable (of producing) the 
myriad display of diverse manifestations as a result of which this 
whole universe comes into effect. 

"(If), differentiated because of ignorance and so on, (then) the 
(idea of the) ‘sole brahkman' is forsaken; (if) no differentation 
exists, (then) there is ‘the brakman only' which precludes (the 
existence) of the universe.” (In fact), “everything is brahman" whose 
nature is nothing but this sort of absolute autonomy.1? 


End of commentary on Verse 5. 
As there can be no movement without Sakti, (the Lord) says: 


6. DEVOID OF SAKTI THE SUPREME BEING IS INCAPABLE 
OF ANY ACCOMPLISHMENT. | 


Therefore, the Sakti is certainly to be desired and He says: 


UNITED WITH SAKTI, OH SUPREME LADY!, HE (THEN) 
BECOMES EFFICACIOUS. 


Zé, The passtve nature of Prakasa ts emphastzed by the simile of 
the erystal whitch merely reflects (is "tinged" by ~ Skt.: 
"yparakta") tts surroundings. 


Lis Sanskrit: "upayoga"” - employment, use ete.. 
ig. The expression "svatantrya" te a key concept in the philosophy 


of Kashmir Satvism. It refers to the absolute autonomous power 
of the Supreme Betng to mantfest outwards what lites within the 
Absolute. (Pandey, Abhinavagupta, p. 828.) 


29% Jayaratha ts ertticizing the Vedanttst and Buddhist schools that 
need to postulate avidyd or maya in order to explain the appear 
ance of the universe. Without these postulates, the brahman ts 
in a state of undifferenttated untty in whtch the universe does 
not extst. dJayaratha says that absolute autonomy (as Saktt) 
ts tntrinste to the brahman so there ts no contradtetton 
tnvolved as with the schools that say that maya ete. does not 
pertatn to the brahman. 
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"Then" is to be supplied. (The one who) "becomes" is the Supreme 
Being Prakasa. 


End of commentary on Verse 6. 
Moreover, 


7. OH SIVA! WITHOUT SAKTI, NAME AND FORM2° ARE NOT TO 
BE FOUND IN THAT WHICH IS SUBTLE. 


By “in that which is subtle" is meant in that which is unknowable 
because of its luminescence. For that which is self-lIuminous is the 
Supreme which is the inherently resplendent Prakasa. Because of the 
self-luminescence, He is also never able to effect the revelation of 
something other.?' No knowledge of (Prakasa) is to be found rela- 
ting to conceptual "name" and conceptless "form",22 and it means 

that because of its unique pram@tr?? nature, (Prak@sa) cannot 

proceed to a state of objectivity. As Prakaga is unknowable it 
cannot be connected with meditation and instruction etc., so enough 
of the pompous scriptures?* which say that "the Atman is to be known, 
meditated upon and pondered over". (Either) one should remain silent, 
or the sa&kta nature should be resorted to. Since in reality even 
though He is the one essence of supreme pramatr, out of his very own 
autonomous will, He causes his own nature lwithout forsaking that 
(prakasa) form] to attain to the state of objectivity for the sake 

of instruction (about the supreme truth), as a result of which all 


20, The primary meaning of dh@man ts dwelling-place, house etc., 
but the context suggests that "manner, mode or form" ts 
intended. 

Gis Prakasa without Vimarsa ts inactive. He ts the state of 


pure light or radiance that does not act but ts. 


22, "Name" or Language makes contact with the mind and evokes 
concepts. "Form" makes contact with the senses and tts prt- 
mary funetion is to evoke perceptions. Percepttons do not 
necessartly call forth concepts. 


23. See Chapter I footnote 46 and the "Introd. to the Philo. 
of the Texte". 


a4, The Sanskrit reads "Adisastra" meaning the Upantsads ete.. 
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these worldly and other-worldly activitities are accomplished. 2° 
As they say: 


"Out of his own autonomous will and without deviating from 
his essence as Knower, God is clearly manifested bringing 
his own nature to the state of what is known for the sake 
of the Highest Reality and the merging into it through 
instruction." (Tan. 12:11) 


Thus, even in the attainment of objectivity, it is Sakti herself in 
this Supreme Prakasa who is the producer of substances and actions. 


He says: 


7. EVEN WERE IT KNOWN, OH GREAT LADY: , THERE WOULD BE NO 
REFUGE PROVIDING ACTIVITY. 


As far as the supreme Prakasa is concerned, it cannot reveal anything 
other than itself. “Everything indeed is Prakaéa." In that state, 
what refuge providing activity can there be for the s@dhaka? (So), 
it is only on entering into the Sakti state that (such activity) can 
be pursued as a result of which there arise all the s¢ddhis such as 
omniscience etc..26 


26. ft ts the "autonomous will" that relates to the Vimarsa or 
Saktt aspect of the Supreme Being. Without Vimar3a who ts 
autonomy and self-consetousness, the Prakasa essence would not 
attatn a state of objectivity. 


26. Prakasa represents the gtven substratum of extstence whitch, in 
fact, tt ts tmposstble to know because tt has no "name" or 
"form". Could one know tt however, tt would not provide the 
refuge from samsara. It ts only by means of the Saktt who 
actualtzes existence that one can escape from tt. Following 
in the path of Saktt one gains those powers known as stddhis 
through which the funettonal framework of extstence ts radtcal- 
ly altered. 


325 
As they say: 


"In the first instant (of time)?’ everything in all respects 
is fulfilled and reaches a state of oneness. 

What is there to be known or done and what designations are 
therein? 

Hence, wisemen gather the primordial kal@?8 of the flash of 
distinctions into an image?® of the Goddess in order to 
achieve the knowledge of all things."% (Tan. 10:210) 


End of commentary on Verse 7. 


Therefore no meditation is enjoined on this (Prak&@ga) and (the Lord) 
says: 


8. AT THE TIME WHEN RECOURSE IS HAD TO MEDITATION THERE 
EXISTS NO NOTION OR ABSORBING INTEREST. 


For "meditation" is one's whole being undividedly intent on a 
specific subject of meditation, and the essence of (Prakasa) is in 
the absence of distinctions. Man is attracted by entities that are 
distinguishable. As a result of fixing his attention thereon, an 
intensive kind of knowledge on the matter gradually arises. This 
cannot apply here (to Prakdsa) because of the homogeneous nature of 
Prakasa who is absolute fulfillment, (and) because there is no 
connection between meditator and meditated upon. In our doctrinal 
school, it is the Sakti resplendent in the reflection that is 
supreme "I" who is to be desired - because She is the abode of rest. 


ar. "Tupi" can refer to one of the stxteen factors of time in 
Kashmir Satvism. Here it ts to be understood in the sense of 
the tntttal moment of ttme. 


26, See the "Introd. to the Philo. of the Texts" for some of 
the many connotations of kala. 


29. There ts a play on the word "prattbha" because tt can mean 
both "tmage", and the "extrovert light of consctousness" tn 
the Pratyabhijna school of Kashmtr Satvism of whitch Abhinava- 
gupta (author of the Tantraloka) ts an exponent. 

(LOtd.5 Ds, 708) 


30. The first tupt ts satd to be all fullness and wtthout dtstine- 
ttons referring to Prak&Sa. From then onwards begtns the 
mantfestatton of distinettions which can be construed as the 
Goddess or Vimarsa. 
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It is She who is acclaimed here, there and everywhere by words (like) 
"Tripurd", "Samkarsini",31 “true being", “heart", "sea", "essence", 
“burst forth" and "throb". 3? 

50, aS it is She who (because of her unique essence as the supreme 


pramaty) is the moving force of that which has the nature of va@eya and 


vacaka, 33 -i.e. of this whole universe in (its) creative, preserving 


and destructive manifestations, (the Lord) says: 


Ode 


32. 


b6. 


34, 


de. 


56, 


8. ENTERING ON THE SUPREME INNER PATH34 HER NATURE TAKES 
A SUBTLE FORM. | 


9610. AS VAMA THE PEAK SHE REACHES THE SPROUTING STAGE OF ALL 


THE SEEDS THAT HAVE BEEN SWALLOWED UP; 

THEN THERE IS JYESTHA, AND AS RAUDRI - THE SWALLOWER OF 
THE UNIVERSE4> - SHE ASSUMES THE SHAPE OF A PYRAMIDAL 
TRIANGLE ,2& OH SUPREME LADY: 


I.e., "She who attracts". It ts the appellation most often 
used. in the Krama branch of Kashmir Satviem. 


T.e., "spanda", the appellation most often used in the Spanda 
branch of Kashmir Satvism. 


See Chapter I footnote 21 and "Introd. to the Phtlosophy of 
vie Tene". 


This ts a veference to the raising of Kundalint through the 
Susuma which ts the supreme "tnner" or middle path. 





Although all three are stmultaneously tnvolved in all phases 
of creation, matntenance and destruectton, nevertheless Vama 
ts particularly assoctated with creatton, Jyegtha wtth 
continuity and Raudrt with destruction. 


Although "srvigataka" (ltke trikona) may be simply translated 
as "trtangle", note 5 on Verses 6 and 7 of Woodroffe's editton 
of the Kama-kala-vila@sa suggests that +t ts actually a 
three-dimenstonal trtangle. 

The Sriigataka is a kind of triangular shaped frutt grown tn 


—_ 


water. In Hindt a sGmosa@ may be referred to as a srvgara. 
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As a result of entering on the supreme inner path, She is "in a subtle 
form", i.e. unknowable due to her being of one essence with the 
supreme pramatr.37 And because of her intimate association in this, 
She is first. Since She (ever) remains in her own essence, She is 

the supreme Sakti who is also the whole causal universe actualised in 
her self. (She is the supreme Sakti) who as a result of the greatness 
of her autonomous will desires to display outwardly. Due to the 
tendency to propagate all things, assuming the coiled-up form, 38 

(as) Vama She reaches the sprouting stage vomiting forth?® the entire 
swallowed-up universe. Thereafter desiring to arise She is the peak. 
Jyesthd attains the state of rod-like clear straight lines which are 
all the paths that exist upto the doomsday conflagration.” By duly 
closing the boundary, Raudr? - who is the one desirous of annihalating 
the world - produces the pyramidal triangular form whose essence is 
the joyful conmingling of the three saktzs Icchd etc..41 It means 
that She is manifesting the foremost letter*? which breathes life 

into all the letters (and) which is the three states of creation, 
preservation and destruction depicted on the screen of her self. 


a7: Pibsy. et0d. 
38. T.e., tn the form of Kundalint, 
39, The etymology of the name "Vana" ts tradttionally derived 


from the root -vvan - to vomit or sptt out. 


40, "Doomsday conflagration" refers to Kalagnt - the nether- 
most sphere of extstence. 


The peak and left-hand stde of the triangle represent Vama; 
Jyestha ts the straight line at the top and Raudri closes 
the trtangle on the right~hand side. 


va asthe 
X fp 


# 


41, Vama ts particularly assoctated with the Saktt Iecha; 
Jyestha is with Jnana and Raudrt with Krtyd. 


42. Presumably the letter "e" representing an upside down 
trtangle. In former times, this letter was written tn 
Sanskrtt more ltke a trtangle that tt ts at present. 

From the unton of Stva and Saktt (Siva = "a", Sakti = "t"), 
the world artses as the trtangle "e". 
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As they say: 


“Positioned at the top is creation which instills the joy of 
supreme bliss. It is the supreme kal@ in the form of bindu 
raining down a shower of nectar.*? 

It should be understood that down below is the great fire which 
terminates; it is a storehouse of lights, unassailable amidst 
its fearful flames.*% 

Between these two is the supreme radiance which is beautiful 
because of their mutual bliss. | 

It should be looked upon as the avat&@ra Siva pervaded by them 
both. 

They enter into one another. The fire into the moon and the 
moon into the fire.4> 

One should consider the moon as creation and the fire is said 
to be destruction. | 

Oh Great Lady! Positioned in the middle is the sun called 


avatara." 


Thus, She not only manifests all that which signifies, but also that 
which is signified and He says: 


43, 


44, 


45. 


10. THUS SHE IS THE HIGHEST SAKTI - THE ONE - THE SUPREME LADY. 


11. SHE IS THE THREEFOLD TRIPURA - THE GODDESS IN THE FORM OF 
BRAHMA, VISNU AND SIVA; 
OF THE NATURE OF JNANA Saxrz, KRIYA Saxrr AND ICCHA SAKTTI, 
OH BELOVED!, 


12. WHO MERGES WITH THE THREE WORLDS. 


These verses are referring to the esotertce phystology of the body 
that has to do with Kundalint and the cakras of the body. 
The bindu showering down nectar ts in the Sahasrdadra. 





The Agnt mandala resides tn the lower portion of the body 
comprising the cakras up to Maytpura. 


The offspring of the moon and fire ts the sun whtch ts the 
supreme radiance restding tn the regton of the heart. 


329 


By "threefold" is meant that essentially She is creation, preservation 
and destruction. This is confirmed by the remark "in the form of 
Brahma, Visnu and Siva". It is said that as She does not deviate 

from her namelessness*® and supreme nature, She is "highest", "the 
one”, "Supreme lady" and "goddess". By “three worlds" is meant her 
nature as existence, non-existence etc..*’ By "merges" is meant 

that without deviation from her own nature, She manifests by means of 
a redundant projection*® in accord with the town and mirror analogy. 
And because her name is so apposite in these respects, He says: 


...AND BECAUSE OF THIS SHE IS PROCLAIMED AS TRIPURA. 


By "because of this" is meant because of the mingling with the three 
worlds, as a result of which She unites the three worlds (in Herself) 
and is spoken of as Tripura. It does not mean that She is "pura", 
i.e. existing prior to the three (called) Sakt¢, Vyapint and 
Samana."*9 There exists a dictum that: "a tatpurusa compound of the 
sixth case is forbidden with an indeclinable word" (2:2:11). 
Furthermore, as the word "“purd" is used to denote only time and 
place, it is impossible for it to denote a material object because it 
is invariable (nipa@tandt), so it remains untouched in the compound. %° 
Enough consideration of (this) childish prattle: 


He also discusses her inner apperances and disappearances: 


12. WHEN THE SINUOUS ONE FLASHES FORTH FROM HER SEAT IN 
THE PYRAMIDAL TRIANGLE, 


46, Only that which ts ftntte and tndividual can be spectfted 
by name. As She transcends all things She ts nameless. 

47, And "extstence~non-extstence", 

48, "Atirtktadyamanataya" seems to litterally mean: "by means 


of what remains over reducing ttself". 


49, These are three of the ascending order of goddesses from 
bindu to Mah&bindu. 


50, The reference ts from Papint. TI.e., "trtpura" does not 
mean "ttsrman pura" (foremost of the three saktts) 
because pura ts an tndeclinable word tf used in the sense 
of foremost. It ts aetually a bahuvrtht compound, t.e. 
"nossessed of three etties". 
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13. PIERCING THE CIRCLE OF THE SIVA SUN AND CAUSES THE ORB 
OF THE MOON TO DELIQUESCE, 
THEN THE YOUNG MAIDEN WHO IS REVELLING IN JOY FROM THE 
INTOXICATING SPIRIT OF FLOWING NECTAR THAT IS GENERATED, 


14. ABANDONS THE KUZA AND PROCEEDS TO THE SUPREME MALE WHO 
IS WITHOUT PARTICULARS AND ATTRIBUTES AND IS DEVOID OF 
KULA NATURE. 


Indeed, it is the supreme Sakti - the “sinuous one" (as well as being 
the one in the form of the half-uttered letter "h"), resting in the 
State of pra@ma (and) lingering in the kuza place, who, from "her seat 
in the pyramidal triangle" (which is the basis of origination®'’ and 
designated by such names as "the dispenser of manifestations" etc.) 
"flashes forth", i.e. She proceeds upwards because it is conducive to 
reaching the position of Siva; "piercing" (on the way) the "circle of 
the Siva sun" which is pra@va (and) causing "the circle of the moon 
(which is apdna) to deliquesce. As a result of the friction from 
stirring up (the moon) with its elixir and the two right and left hand 
currents, She is "revelling" in the joy produced by the intoxicating 
spirit that consists of the flow of nectar ever easily obtainable in 
the middle current.°2 In line with the analogy of "the snake changed 
into®* a churning stick", (She rises up) in a straightened form through 
the successive length of the UVda@ma current.** On leaving behind the 
kula body*> absolute fullness is established at the akula level.*é 

So, (this Absolute) is without attributes, i.e. it is without a fixed 
form because of the exclusion of any quality (leading) to the perception 
of a specific and determined conformation. As it is "devoid" of a kula 





Bis I.e., the Miladhara cakra. 

Oos IT.e., tn the Susumnd. 

53. Literally: "struck, beaten"; Skt.: “hata".. It ts satd that 
a serpent hit by a stick ts made to l1é straight. 

54 She rtses up through the Sugswmd whtch ts pervaded by the Udana 
breath. 

55. The unton with Siva takes place in the Sahasrara which is 


postttoned beyond the Susumnda. 


56, Saktt ts kula; Stva te akula. The akula state transcends all 
mantfestattons. 





33] 


body with its dharma forms, its true essence is undisguised. >? 
Therefore She "proceeds" to the ultimate Knower who is the "supreme 
male" without attributes; meaning that She attains oneness with 


Him. *8 
End of commentary on Verse 14. 


He discusses the fact that She does not rest in this state 
indefinitely: 


15 6 16. THEN WHEN, AT HER PLEASURE, SHE HAS AGAIN WANDERED 
THROUGH THE WIDE WORLD AND SATISFIED HERSELF WITH 
THIS EXCURSION, 
SHE ONCE MORE TAKES DELIGHT IN SOLITARY STATE. 


And so again from the akuZa state whicn has the nature of the supreme 
void,°? She "at her pleasure", i.e. through her own volition and 
without regard to any other, shines forth in the phase of creation; 
entering into the "wide world" with its kuZa@ characteristics. As 

a result of "this" creative "excursion" She is also participating 

in the satisfactions that arise in experiencing the kuZa plane. 

By the same token,®° it is out of her own pleasure that on leaving 
(behind) the kuZa plane (by the upward course that is essentially 
destruction), She is absorbed in "solitary state" into the akula®! 
void? where, taking on a transcendant form, She "delights". 


o7, There ts probably a Buddhist connotatton tn the reference to 
"dharmas" here. 


o8, This ts a reference to Kundalint yoga which ts an esoterte 
practice involving the reunion of the Sakti pole of the 
subtle body with the supreme Stva pole. 


og. Sanskrit = "@kasa". Literally: "open space, ether, vacutty”. 
There ts a gradatton of ak@éas. Pardkasa is the supreme one 
also known as etdakadsa. At tnfertor levels there also 
extst ctttakasa and bhiitakasa. 





G0, Sanskrit: "punah". 
OL. The text reads "alaku" which ts corrected to akula. 


62. "Gagana" Literally means "atmosphere, sky, firmament". 
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Meaning that She attains joyful union®? therein with the supreme Siva. 


"In the kuZa, leaving the akula and in the sphere of the 
akula, the kula." 


From this point of view, in a state of impelling speed,®* She is at 
every moment manifesting through what consists of a rising and a setting 
with recourse to the order of creation and destruction; - which means 
that She does not manifest to anyone in a specific form.®* And then, 
there also exists a simile (type) figure of speech which says that 
"the way of a prostitute is hinted at here". (For) at the end, (the 
prostitute) turned into a worn-out whore (though being all alone and 
inclined to be a penitent ascetic) also “takes" secret “delight".®§ 
As "the young woman of noble family (behaves) in a similar manner", 
there is the suggestion of the contrasting (type) of figure of speech 
too.’ But enough. Why speak of what is irrelevant to the context? 


63, Sanskrit: "samarasya", a term with particular Sakta assocta- 
tions indicating a state of "balanced one-flavouredness" 
attained tn the state of union with Siva. 


64, The Ennaee "ajavanjavtbhavena" is not really well understood. 


65. I.@., the "Untverse" appears and disappears depending on the 
movement of Kundaltnt whtch is so raptd that, in effect, the 
two states are virtually stmultaneous. 


66. In this "promtscuous" process of creation the Goddess has 
united with and expertenced many things. However, tn the akuta, 
She entertains the Siva who is an tnseparable part of her oun 
nature and her pleasures are solttary ones ltke those of a 
worn-out Deca rT care who - although tnelined to be a penttent 
because she's now alone — sttll enjoys her secret sexual 
pleasures. Ltke a prostitute, Kupdalint behaves tn a wanton 
fashton alternating between union with Stva and unton with 
ereatton. 


"Paryanta" means "at the end" of a prostitute's itfe, and "at 
the end" of the body in the Sahasrara. 


67. The "contrasting type" of figure of speech (vtrodhalamkara) 
impltes that there ts an incongrutty between the objects 
compared. Here, the figure of speech tnvolves a compartson 
between a prostitute and the "maiden of noble family" (kula- 
yogit) who ts Kundalint or the supreme Sakti. The "kulayostt" 
of "“kula@rigana" ts a matden of such high breeding that She ts 
kept well away from public gaze, t.e. few people know of her 
extstence. The expression can also refer to the vidya or 
mantra of the Goddess which ts not so commonly known as other 
mantras. 


aos 


As She (whose exact nature is unascertainable even from the causal 
beginnings) is shining forth outwardly of her own autonomous will, 
She has assumed the manifested state of finite forms (and) makes 
(Herself) the object of worship for all. 


16. ...SHE THIS UNMANIFESTED TRIPURA ATTAINS MANIFES- 
TATION INVESTED WITH THE THREE TATTVAS AND WITH THE 
NATURE OF THE THREE YARWAS AND SAKTTIS, 


"She" is the supreme Sakti who, though really “unmanifested", 
attains manifestation through her nature as the three tattvas, the 
three varnas and the three saktits,®® and according to our doctrinal 
school, She is the one said to be deserving of worship as Tripura. 
That is the meaning of the verse. 


End of commentary on Verse 16. 
He analyses this: 


17. SHE WHO IS THE QUEEN OF SPEECH, THE ESSENCE OF 
LIBERATION AND THE VAGBHAVA IS JNANA SAKTT. 
SHE WHO IS THE KAMAKALA THE ESSENCE OF DESIRE AND 
THE KAMARAJA IS THE ONE WHOSE NATURE IS KRIYA. 63 


18. (AND) THE SUPREME Saxrr, THE ESSENCE OF Visa 
AND THE SAxTT Brsz4 IS ICCHA HERSELF. 


Of the tattvas the three are liberation, desire and visa.” Of 
the varyas (the three are) Vagbhava, Kamaraja and Saktt btja.7' 
And of the saktts (the three are) Jndna Sakti etc.. There is an 


68, See the commentary to the following verses for an expla- 
nation of the terms "tattva, varna and saktt". 


a rere sieere 


69. T.e., Krty@ saktt. 
70. "Visa" ts a reference to the irdhvakundalint in whteh the 


prana and apana pradnas together rtse up tn the Sugwmna. 
Viga spectfically symbolizes the ristng up of the normally 
dowmsard current of apana. (Singh, Vijndnabhatrava, p. 66.) 


Ze These are the three constituent bijas of the fifteen 
syllable root mantra. 
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enumeration of a triple kind (Va@gfsvart?, Kamakala and Parad Saktt) for 
Jnana saktt etc. who are here correlated with the Vagbhava bija etc.. 


As She who is thus fully comprehended by our line of descent’2 com- 
pletely accomplishes the supreme goal of man,’? He says: 


THUS, THE THREE SYLLABLE GODDESS MAHATRIPURASUNDART 


19. IS ACKNOWLEDGED BY THE TRADITION OF GURUS TO BE THE ONE 
WHO RELEASES FROM THE BONDS OF EXISTENCE. 


Not only that, as She also makes the various individual stddhis appear, 
He says: 


(WHEN) SHE IS CALLED TO MIND - SHE IS THE DESTROYER OF SIN; 
PRAYED T0,7* SHE IS THE DESTROYER OF DEATH. 


20. (WHEN) SHE IS WORSHIPPED, SHE IS THE SLAYER OF SORROWS, 
POVERTY, ILLNESS AND MISFORTUNE. 
WORSHIPPED WITH OBLATIONS OF FIRE, SHE ALLAYS THE HOST 
OF OBSTACLES; 
MEDITATED UPON, SHE BRINGS ALL THINGS TO FULFILLMENT. 


In this way is her great power referred to. 
End of commentary to Verse 20. 


Having thus settled the five questions in a concise way,’* He begins 
to dispose of the remaining sixth one: 


21. LISTEN, OH QUEEN OF THE GODS., TO THE RITUAL PRACTICE © 
THAT RELATES TO HER THREE BIAS. 


(a. Literally: "sequence of approach", t.e. according to our tra- 
dittonal school of teachings; Skt.: "ayatikramena". 


To The supreme goal of life ts ltberation or moksa. The three 
mundane goals are kama, dharma and artha. 


74. The Sanskrit reads "japta". "Japa" refers to a prayerful 
repetttton of a name or mantra. 


75. T.e., beginning with "8rnu devt" of Verse 3 to the end of 
Verse 20. The stx questions appear to be tin Verses 1 and 2. 
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And this is what He says about it: 


21 & 22. A-MAN WHO IS OBSERVING A CELIBATE STATE SHOULD DO 
PUTA WITH WHITE FLOWERS, WHITE FOODSTUFFS SUCH AS 
YOGURT, MILK AND BOILED RICE ETC. IN THE MIDDLE OF 
WHITE SURROUNDINGS (AND) DRESSED IN WHITE GARMENTS, 


And if these are lacking: 
23. EVEN BY MEANS OF MENTAL IMAGES IN WHITE...,76 
He mentions another alternative: 


.. DEPENDING ON WHAT HE WISHES (OR) ON WHAT IS 
AVAILABLE TO HIM. 


Meaning - as is desirable or obtainable. So, 


WHEN HE HAS PERFORMED THE WORSHIP, OH NOBLE QUEEN!, 
HE SHOULD MEDITATE UPON THE SUPREME LADY 


24. WHO IS SHINING FORTH IN THE FORM OF Bsa (AND) 
AWAKENING ONE TO CONSCIOUSNESS AND BLISS. 
WHEN THE BRAHMA KNOT?7 HAS BEEN PIERCED SHE IS IN THE 
FORM OF A LIGHT ON THE TIP OF THE TONGUE. 78 


76% Alternatively, one may resort to a purely mental form of 
worshtp, tn whtech case, one tnternally visualtzes the 
offerings. 

"Tantrte and other texts often attach great value to the 
execution of 'mental worship’ (manasa puja) whieh ts some- 
times said far to exceed tin effectivity the external 
worshtp with Lamps ete.." (Goudrtaan, Maya, p. 248.) 


7?. The brahmagrantht ts the first of the three prinetpal 
obstructive knots whitch Kundalint pterces on her way to 
Sahasrara. 


78, It seems that after having ascended to the Sahasrara 
with Kundalint, the Vagbhava_bija descends to the ttp of 
the tongue in the form of a ltght. 
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So, immediately after the piija the sGdhaka (should reflect that): 


"The kula is known to be below the penis. In the 

middle is the one named vtsa.’?9 At the root® is the one 
called sakta which activates the sound of enlightenment. 
And then there is what is called fire...."8? 


From the mention here of the word "penis", one extracts the 

term "desire" which stands for the Ka@mardja btja. It means. that 
(the kula) with the sign of fire®? is below even the root of the 
genitals. In the description of the upward (progress) of kula: 


"The brahmagrantht is declared to be in the middle of 
fire and vtga. The one who has reached it becomes 
versed in all sastra matters and a poet." 


According to this verse the brahmagranthi lies between the ‘two 
bearers of fire and visa at the root of the genitals in what is 
specified as the sakta support.®* Having pierced it carefully, 
resolutely and completely (not just slightly), the supreme middle 
saktt (comes) shining forth. She is V@gzsvart in the form of bija 
who of her very nature is awakening one to consciousness and bliss, 
activating the sound of enlightenment. 


09% See note 70. By "visa" the brahmagrantht ts probably tntended. 
In the ascent of Kundalini, tt te the potnt at which the two 
breaths are arrested. 


80, At the root of the genttals? 
81. Frure or “vagne" symbolizes the prana breath tn particular, but 
also the. "adhah Kugdaltnt” whose descent tnto the Maladhara 


(after union with Siva in the Sahasrara) reasserts the creattve 
process. (Stngh, Vijnanabhatrava, p. 64.) 


82. The Miladha@ra cakra is charactertsed by an upward factng 
triangle technically known as "vahni" or "fire". See Chapter I 
footnote i177. 


83, Kundalint or kula rests in the Maladhara cakra which ts at the 
base of the spine between the root of the genttals and the anus. 


«84, Although tt seems clear that fire and visa have to do wtth the 
pradna and the apana breaths (see footnotes 70 & 81), tt ts not 
alear where "vakhnt" and "visa" are located. In theory "vakni" 
ts Located above the genttals four dtgtts below the navel. 

Viga ts meant to be in the mtddle of the gent tals with the 
brahmagrantht in between the vahnt and the visa. 
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"Yagtsvart is Jnana saktt whose bija form is in the Vagbhava." 


One should meditate (i.e., reflect with single minded concentration) 
on Vagtsvart as a lamplike form on the tip of the tongue possessing a 
nature that is inseparable from the ascending Va@gbhava®> essence is 
Jnana saktz. The reading "from here up to the kama part" is mistaken, 
for its purpose is accomplished with the piercing of the brahmagrantht, 
It is also incorrect to say “piercing upwards the knot of enliahten- 
ment at the heart level with the consciousness whose essence is 
sound etc." .°& 


He speaks of what results from it: 


25 & 26. SHOULD A BLACK-HEARTED®? MAN, A RUSTIC, A FOOL, 
A SINNER, -EVEN A BLOCKHEAD WHO CANNOT UTTER ONE 
WORD DISTINCTLY, OR A STUPID, DUMB, IGNORANT, 
IDIOTIC OR OBLIVIOUS PERSON DIRECT HIS THOUGHTS TO (IT), 
HE TOO BECOMES ELOQUENT LIKE ANOTHER VACASPATI. 


The gist is that even these types of people who reflect upon it 
become eloquent. A "dumb" person is one whose faculty of speech is 
destroyed. The "dull-witted" man is one of evil disposition. The 
"idiotic" person is fundamentally one in whom intelligence has never 
arisen. The "oblivious person" is one who even at birth has had his 
intelligence ruined by cunning charms. 


End of commentary on Verse 26. 


85. Sanskrit: "sphdra". 
86. Jayaratha ts taking exceptton to the remarks of an unknown 
commentator. | 


87, Literally: a "corrupt hearted" man; Skt.: "“nastahrdayo". 


338 
He describes what it is like to be another Vacaspati: 


27. WITH IRRESISTABLE BRILLIANCE HE OVERTHROWS THE CLEVER 
PUNDIT'S POT OF PRIDE. 
HE KNOWS THE STOCK FIGURES OF SPEECH AND THE MEANINGS 
OF THE SAYINGS AND VERSES IN THE SIX SYSTEMS OF PHILOSOPHY. 


28. HE CAN MAKE ALLUSIONS WITH SIMILES THAT ARE A GARLAND OF 
OCEAN WAVES TOSSED UP BY THE WIND. 


By “similes" is meant with inventions of speech. And, 


28 & 29. OH QUEEN OF THE GODS: HE BECOMES A COMPOSER OF EPICS 
WITH STRINGS OF WORDS INTRODUCED BY FIGURES OF SPEECH 
IN A PROFUSE AND VERY DELICATE STYLE. 


Moreover, 


HE IS FULLY CONVERSANT WITH THE KNOWLEDGE OF THE 
VEDANGAS, THE SIDDHANTA,®® THE VEDANTA AND THE VEDAS. 


30. (AND) KNOWS THE SAYINGS OF THE SMRTI, THE MIMAMSA 
ITIHASA ETC. AND ASTROLOGICAL LITERATURE. 
HE KNOWS ANCIENT ALCHEMY AND THE NUMEROUS MANTRAS OF 
GARUDA. #9 


31. HE KNOWS THE PRINCIPLES AND MEANING OF THE BHOTA TANTRAS, 
THE VIJNANA (DOCTRINE) 21 AND THE PATALA SCRIPTURES. 22 
HE HAS EXPERIENCE OF NUMEROUS CRAFTS SUCH AS THE MAKING OF 
LOVELY PICTURES ETC.. (AND) 


88, Thts ts not necessartly a reference to the Southern Indian 
school of Sativa doctrine as many treatises and textbooks 
(espectally on astronomy and mathemattes) fall under this name. 


89. The mantras of Garuda are used tn removing the effects of 
potson as thts mythical bird ts tradtttonally the enemy of the 
snake. | 

90. Tantras dealing wtth the subject of ghosts and the ltke. 

91. The Vijnanavada of the Buddhtsts? 


92. These sastras presumably deal with the infernal regions. 
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32. (HE KNOWS) ALL DIALECTS, AND SANSKRIT WITH ITS GREAT 
GRAMMAR ?3 AND ELEGANT VOCABULARY. 
HE IS CONVERSANT IN EVERY LANGUAGE AND ANIMAL COMMU- 
NICATION AND KNOWS WRITING IN ALL THE SCRIPTS. 


33. HE IS RENOWNED (FOR HIS KNOWLEDGE) OF VARIED S4srRa 
MATTERS, CRAFTS ETC., VEDAS AND VEDANGAS. 
OH GODDESS! (AS) AN EXPERT IN ALL LITERATURE HE BECOMES 
THE KNOWER OF ALL THINGS. 


"The knower of all things", here the reason is because of his know- 


ledge of the Vedas etc. - everything. And having summarised the 


Vagbhava, He introduces?* the KdmarGja: 


93. 


94, 


96, 


a6, 


a7. 


34, WHEN, OH GREAT LADY, (SHE IS) IN THE FORM OF KAMAKALA 
| IN THE SPHERE OF THE SPROUTING DESIRE; 25 
RESPLENDANT AS THE RAYS OF THE CRIMSON DISC OF THE 
MORNING 9® SUN; 


35. IN THE SHAPE OF A SHIMMERING LAMP FLAME RAINING DOWN A 
STREAM OF DROPLETS; 97 
ENLIVENED BY THE SWALLOWING OF THE WHOLE EXPANSE OF 
UNIVERSES. 


36. IN THE ROLE OF ONE WHO HAS DESTROYED EGOISM UNDER THE 
ASSAULT OF HER SUPREME GREATNESS, 


35 & 36. SHINING FORTH IN DUE ORDER FROM THE END OF DESIRE, 


A reference to Panint's Agtadhyayt, or Patanjalt's 
Mahabhasya. 


Literally: "he causes to descend"; Skt.: “"“avatarayatt". 


When the kama or sun bindu begins to sprout tt takes the 
form of Kamakal@ tn the yont. 





Literally: "young"; Skt.: "taruna". 


T.e., the stream of nectar drops tssutng from the 
Sahasrara. 
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37 & 38. UP TO THE END OF DESIRE IN THE BODY POSSESSING THE 
NATURE OF BOTH INDIVIDUALLY, 28 
THEN, OH GODDESS AND MISTRESS OF THE GODS!, AMONGST 
LIBERTINES AND THOSE WHO ESTEEM THEMSELVES IN THE ART OF 
EROTIC LOVE, 
THE SADHAKA BECOMES MORE OF A FRUSTRATION THAN THE (GOD) 
KAMA. 


Indeed, (it can be achieved) by anyone when in the form.of Ka@makal@ the 
very middle sakt¢ comes shining forth from her support with an initial 
stir: 99 


"The Kama without a head is the one whose abode is in the heart 
of Kamini."19° 


She who is of the essence of the (just) mentioned vowel-less "“h" 

kal@'°’ nature is like the newly risen sun; like the fruit of the 
Bimba’°2 and in a shimmering red form like the lighted flame of a lamp, 
She is continuously raining down her quintessence which is a stream of 
menstrual blood.1°3 In whatever distant places etc. (they may be), by 
means of her great predominance, She is in possession of the living egos 
of all the helpless sddhy@s.1°* She is that which is in a coiled-up 
form lying inside the Madana, i.e. the sexual organ (being the cause of 
its arousal) '°* of whichever sGdhyd, i.e. woman (there is). 





98, Lines 36b and 37a seem to be saying that the Goddess ts both 
the Siva and the Sakti poles of the subtle body. 

99. The "middle gakti" ts Kundalini? who rises up through the 
Sugumna or middle current. | 

100. "Without a head" refers to the matra or stratght line from 
whteh the Sanskrit characters are suspended. 

101. "Kala" ts used here tn the sense of "letter". 

102. Momordica monadelpha or Bimba ts a plant whteh bears a bright 
red gourd. 


103. That look ltke drops of red wax. 


104, The goddess ts tn the role (bhumtka) of the sadhya whose tndt- 
- vtdual ego has been suppressed. It doesn't matter wherever or 
how many sddhyads there are, the Goddess ts tmpersonated in 


them all. 
108, "adana" te an eptthet of the God of Love - KaGma whose name 
also means "destre", By extenston, tt ean also refer to the 


sexual organ (here yont) as the source of sexual destre. 


34] 


"There one should meditate on the form of the mind-born 
bindu'°® looking like the profusely rayed early morning 
sun. Above it is the subtle flame of the intensely 
energic Kamasaktt."1°? 


According to this verse, that which has the nature of flame and 
bindu is the “sprout" that resembles a little bell.’°°8 In line 
with the Tantric expedient “watching out for the one who is to. 
arrive", for a little while in its upper part,1°? 


"She is meditated upon in the woman's yont...." (4:42) 


According to a subsequent verse, in due order She is to be medi- 
tated upon (due to the mingling with equal savour of one another's 
prayasaktis) as the "essence of both", i.e. of the sadhaka and the 
sddhya “each one". And so "from the end of desire" means of 
Madana,1? i.e. from the sprouting tip; “up to the end" means 

to the dvadasGnta''' "of desire", i.e. of the akuZa void in the body 
of the sa@dhya. Meanwhile very intently: 


"A prdna equalising repetition of the mantra should be 


done."11? 

106. "Mind-born bindu" ts a reference to the Kama bindu. 

107. The meaning of thts verse ts obscure. 

108, A reference to the elttoris - the female sexual organ of 
arousal, 

109, I.e., tn the area of the elttorts medttatton should be done 


tn a state of anttetpatton,. 


110. Ltke Anaviga, Madana ts another epithet of Kama — the god of 
love and destre. 


dit, I.e., the Kundalini is to be taken up from the Muladhara 
to the Sahasrara. The Brahmarandhra ts reckoned by some to 
be at twelve fingers breadth (dvadasantam) from the top of 
the head, though tt its more often used as a synonym for the 
Sahasrara. It ts actually not easy to get a precise, 
authorttative definttton of where the Brahmarandhra 
actually ts. 


112. The mantra to be repeated ts the Kamar@ja as the commentary 
that follows indteates. The mantra should be repeated with 
even and protracted tnhalattons and exhalattons of the breath. 
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Because of the principle that her nature is inseparable from the 


utterance of the Kamaraja, She comes "shining forth" when repeatedly 


meditated upon. Therefore, the meaning of all this is that such 


meditation is the reason why the sddhaka - (even) more than Kama - 


becomes the 


"frustration" 113 “of the Ticentious" who exhibit mere 


(physical) attachment not actual erotic accomplishment, (and the 


frustration) "of those who esteem themselves in the (art) of erotic 


‘love" who dejectedly remark: "Why can't we too be like that?"174 


Since, 


38. 


39: 


40, 


Ai. 


He mentions 


A WOMAN WHO CROSSES HIS SIGHT PATH, A GODDESS, OR 
HER COMPLEMENT, A DEMONESS, 


A VIDYADHART OR KINNART, OR ELSE A YAKSA OR NAGA 
WOMAN, MAIDENS OF THE FEROCIOUS EARTH GUARDIANS (AND) 
MAIDENS OF THE SIDDHAS 


HAVE MINDS BURNING WITH SEXUAL DESIRE THAT - LIKE A 
FLAMING ORB - ARE DIFFICULT TO GAZE UPON. 

MOIST (WITH PASSION), LIMBS SWAYING, BESOTTED (AND) 
TORMENTED BY SEXUAL LONGING, 


THEY SURRENDER THEIR SOULS AND THEIR ALL INTO HIS 
POWER, OH BELOVED! | 


another approach on this: 


4) & 42. WHEN MEDITATED UPON IN THE YONI OF A WOMAN AS ROSY-RED 
WITH THE RAYS OF THE EARLY MORNING SUN (AND) LIKE THE 
MOON IN QUIVERING WATER, 
(THE SA4DHAKA) IMMEDIATELY CAUSES (GREAT) COMMOTION. 
128: Literally: the "obstructor"; Skt.: "bddhakah". 


114. I.e., they envy the sadhaka's erotte arts. 
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What is meditated upon is the middle saktz115 in the form of 

Kamakala. The rosy~redness of the early morning sun (combined with) 
the image of the moon in quivering water is the special feature (here), 
for coolness is the inherent quality of the moon.116 


And, 


WHEN SHE IS BEING MEDITATED UPON IN THE HEART IN 
A LUSTROUS VERMILION COLOUR, 


43. SHE IS SAID TO PRODUCE BEWILDERMENT, INTOXICATION, 
POSSESSION AND WINNING OF THE HEART. 


"She" is the middle sakt¢ in the form as described. "In the heart" 
means in that of the woman. 


OR ELSE WHEN SHE [S PLACED IN THE HEAD SHOWERING RED 
DROPLETS, 


44, IN ASSOCIATION WITH A MEDITATIVE CONCENTRATION, SHE 
RENDERS THE WORLD HELPLESS. 


The reading is “red droplets" (accusative) for the "red droplets" 
(nominative) as expressed.’17 "In association with a meditative 


concentration": 


"The Kama deprived.of its head abides in the heart of 


Kamini. 
One should draw the gaze of the sakti astride the eyes 
with it." 

115. T.e., Kundalint saktt. 

L160: Jayaratha ts potnting out that desptte the assoetattons of 


the moon wtth coolness, the metaphor of "rosy-~red moon" 
tntends to suggest a eombinatton of both warmth and 
refreshment. 


gar Jayaratha ts potnting out a grammatical error. 
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It means that by means of the expedient (just) mentioned, there is a 
penetration by the self into the fastness of the other through the 
channel of the faculty of sight.1' 

Because of the secrecy of this subject he consents to speak with 
hidden meaning of another practice: 


NOW I WILL SPEAK OF ANOTHER PRACTICE WHICH IS HARD 
TO MEET WITH ON EARTH. | 


45. AS A RESULT OF MERELY KNOWING ABOUT IT, THE SADHAKA 
RESEMBLES THE GOD OF LOVE. 


"Hard to meet with" in the sense that one is unable to learn about it 
in this way. And He speaks about it: 


45 & 46. THROUGH DESIRE ONE SHOULD LEAD TO THE GOAL DESIRABLY 
THAT ABIDING IN THE MIDDLE OF DESIRE ESTABLISHED IN 
DESIRE ENFOLED IN THE WOMB OF DESIRE. ONE SHOULD CAST 
DESIRE INTO THE DESIRES. MAKING IT DESIRABLE WITH DESIRE, 
THE ONE WHO IS ABIDING IN DESIRE MAY THROW THE UNIVERSE 
INTO TURMOIL. 


Here, indeed, by "through desire” is meant through the desire to 
realize the exhiliration of the first stirrings of Sakti. By the "one 
-abiding in desire" is meant that in desire, i.e. in ‘the place where it 
arises - the Mildadhdra, therein is the sdadhaka remaining with fixed 
attention (and) an inner state drained of (all other) knowledge.11° 

By "that abiding in the middle of desire" is meant in the middle of 
Kama, 1.e€. of the yont, | 


',..in the sphere of the Madana sprout”. (2:34) 


118. Leg bt appears that he draws the soul of the saktt to 
himself, t.e., he unites her consciousness with his own. 


Z19 Itterally: "with an tnner state of melted away all other 
knowledge". "Janmadhdra" is a synonym for Muiladha@ra. It 
means that the sadhaka should concentrate on the cakra 
postttoned at the base of the genitals. 
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And by the word "sprout" desire is being indicated as established in 
the stipulated crow's beak cavity that contains the Sparsa linga.1* - 


"ig the desire that is bereft of a head...."17! 
120. A reference to the Svayambhii Linga; the lirga most senst- 


zi. 


ttve to "touch" (s sparsa) ? 


Inside the Muladhara lotus ts a triangle, or yoni of hollow 
form ("crow's beak cavity") in whtch ts placed the Svayambhi 
linga. "She,..dwells tn the trrangular hollow tn the 
pertcarp of the Muladhara lotus resting upon the Svayambhii 
linga." (Kalicarana's commentary on the gapcakrantrupana 
Ves. 10 & 11.) The Svayambhu ts referred to as the "sprout" 
because of "his head downwards" ae ae and colour of a 
new leaf". (Sageakrantrupana Vs. "By thts ts conveyed 
the tdea that the Svayambhu ee ts hee itke a new 
un-opened leaf bud." (Commentary to Vs.9.) 


The "Kama that ts bereft of a head" could well be the Sdradd 
Letter "k" eB whitch wtthout its matra or head-line, looks 
itke the male genttals. The crow's beak cavtty may be of 
downward potnting trtangular shape, wtth the result that 
"the lingam ts tn the yont". 


The letter "k" ts the most tmportant part of the Kama btja 
KLIM and tt ts unobtrusively present in the pertearp of the 
Muladhara. (Note that "l") ts present as the bija of the 


earth tattva.) Apart from being symbolte of the linga tn 





the yont, "k" ts permeated by the Kama vayu. 


The "destre" that ts "abiding tn the middle of destre" ts 
therefore Kundalint. She ts cotled three and a half times 
around the Svayambhii linga and tn the Miladhara_eakra she 
represents the supreme Kamakala trtangle whtch rttself 
symbolises the trintty of creative forces. 


Techa - destre or the will to create - ts the first stirring 
of the Absolute and ts represented as a supreme saktt. 


It ts almost certain that thts section contatns more htdden 
meanings sttll to be explained. 
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And so on. According to the verse, the one in the form of the middle 
pradna saktt and of the essence of the half-uttered letter "h",122 is 
"made desirable", i.e. lovely, "by desire", i.e. the Kamar@ja btja\?3 
because her essence is inseparate from its utterance. By “enfolded in 
the womb of desire" is meant (in the interior) of the head of "k":124 


"The seventeenth kal@ is the one whose essence is to produce 
nectar, +" 


Due to the difficulty of piercing the two knots of the palate,12® She 
is "“enfolded",127 i.e. covered up in the place of little bells within 


122 The half-uttered "h" ts visarga or the Sakti as Kundalint who 
rises through the mtddle breath channel called Susumnd. 

TOS: T.e@., KLIM, 

124, The gross mantfestatton of a letter is beneath the matr@ or 





"head" whitch represents the transttton into the purely sptrttual 
or causal plane. Enelosed instde the head of "k" means that 

She ts wtthin an tmpercepttble transcendental state, t.e. in 

the Sahasrara. 


Teo The seventeenth kala of the moon ts the one from which nectar 
flows as a result of the union of Stva and Sakti. It ts 
referred to in the commentary below as "Ama". Thts transcen- 


dental kala of the moon ts sometimes specified as the stxteenth 
and sometimes as the seventeenth kala. 


126. The "knots" here referred to are the Kala and Laland cakras at 
the root of the palate. (See Serpent Power, pp. 148-49.) 





La? "Puttkytam" as the commentary tndteates ts also a eryptte 
reference to "sapputtkarna" which ts a method of prand ayaa 
expeditious tn the awakening of Kundalint. It ts a practice 
tnvolving three steps: (1) Close right nostrtl and tnhale. 
Close both nostrils for kumbhaka and keeping closed the left, 
exhale through the rtght nostrtl; (2) Reverse procedure on 
next breath closing the left nostril frrst ete.; (38) On the 
third breath return to clostng the right nostrtl on the inhala- 
tion ete.. The practtce may thus be continued. 

(See also the "Varaha Yogastkha Upantgad", The Yoga Upants- 
ads, p. 441.) 
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“the womb" of Am@ whose nature has (just) been referred to, j.e., 
being enclosed therein for a moment.178 By "abiding in desire" is 
meant going to the head of "k" (and) remaining there; ji.e., that 
which has a propensity to go to dvadasGnta'?3 has got there. 

By "desirably" is meant "certainly" "one should accomplish", i.e. 
one should bring about a complete attainment upwards.’ Then, 

as a result of (her) taking her departure with a stroll that is 
characterised by a going in and a coming out, "into the desires" 
means into those to be indicated by that word: 


"One should draw the gaze of the saktt astride the eyes 
with it." 


And so on. According to precept, one should "cast" into the eyes 

etc. of the s&dhya. That is, one should meditate upon an egress 

from one's own eyes with an ingress into the eyes of the sddhya, 

and an egress from the eyes of the sddhya with an ingress into one's 
own eyes. Thus, in a repeated oscillating process, there is an egress 
and an ingress (and) not only is the sa@dhya brought under control, 

but at once one "throws tnto turmoit". "the universe", i.e. that 


128%, As there are obstacles to reaching the goal, She ts allowed 
moments of qutet rest. 
The unton of Siva and Saktt takes place in the twelve-petal 
lotus which ts within the "womb" of the Sahasrara where the 
16th/17th kala of the moon ts found. 
Is the "place of little bells" the maytpttha perhaps? 
Subrahmanya Sastrt's commentary on the Saundaryalahart's 
forty-first verse mentions that after frolicking wtth Stva 
tn the Sahasrara, "the sereen should be dropped and the 
practittoner should stand all alone ttll the Devt makes her 
extt...back to the miladh@ra." (Saundaryalahart, p. 164.) 
The inttmate union of Stva and Saktt behind the concealing 
sereen causes the 16th/17th kala to produce a stream of 
nectar. 


tage Dvadasanta ts virtually synonymous with Sahasrara and tt ts 
Rundalint who has the propensity for going there. 


130. I.e., one should bring about the union of Kupdalint and 
Siva. 
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which is producing the wheel of created beings.*31 It means that in one- 
self, by the preceding action of concealment and rest,'*? one brings 
(her) through (her) own inclination into a state Jacking in self- 


control. 174 


TOL, The practice betng spoken of in thts passage and tn the commen- 
tary to Verse 44 may have connection with secret mudras that 
have nothtng to do wtth hand postures. Singh says that in the 
Kramamudra "the mind swings alternately between the tnternal 
and the external. The internal appears as the untversal cons- 
etousness and the external no longer appears as merely one 
world, but as the form of Siva or untversal consctousness. 
(Singh, Pratyabhijndhydayam, p. 168.) 

Elsewhere he says that tt tnvolves "an entrance of consetous— 
ness from the external into the internal and (then) from the 
tnternal into the external." (Tbhid., p. 104.) | 


Or, the practice may have to do wtth "Dhritkgepa” which ts a 
closely guarded secret for converting prayic energy tnto ett— 
Sakti. (Singh, Vijnadnabhatrava, p. 28.) 


‘The commentary to Verse 44 also tndtcates that thts practice 
(or another one simtlar to tt) ts extremely esoterte. 


132. T.@., concealment in the Sahasréra and vest tn the cakras on 
the return journey? 


133. The above tnterpretatton of the Kamamantra verses (45 & 46) 
apparently refers to the ratstng of Kundalint who, when aroused, 
Longs for unton with Stva in the Sahasrara. The practice Ls 

lantaryaga" or an tnner form of worshtp, but the tmagery ts 
drawn from sexual love. The sddhaka "leads" (nayet) Ats 
beloved Kundalint to union in the secret trysting place in the 
Sahasrara. The force of his destre and words (mantra) inflame 
Her to seek unton with Siva. This ritual spiritual "inter- 
course" within the Self produces ecstasy and a stream of nectar 
that suffuses the practtttoner in bliss. However, tt seems 
that the beloved must ultimately return home. In the process 
of parting, they wend thetr way stopping here and there to 
exchange Loving looks, t.e. Kundalini pauses to rest in the 
tntervening four cakras. (As She does not go directly to 
Sahasrara neither does She proceed dtreetly home.) She feels 
helpless and all her betng ts at the sadhaka's disposal. 
Possessing Kundalint and her divine energy gtves the sadhaka 
the abtltty to play havoe with the untverse, t.e. he acqutres 
supernatural powers. 


Whilst the tmagery of the commentary (not untque to this 
commentary) ts conerete and sexual, the practice thereby des- 
ertbed ts a purely inner and spiritual one that begets frutts 
of a sptritual nature. Furthermore, as Siva and Kundalint 
represent the polar aspects of the sadhaka's own being, tt ts 
really he himself as Stva who unttes with hts other self - 
the Goddess who is the sadhya. 
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If reconstructed with the meantngs that the verses 
appear to possess from the commentary, Verse 45 and 46 
would read: 


"The sadhaka who through hts desire (kdmena) has ftxed 


hts attentton on the Mulddh@ra (ka@masthah) should certainly 





(kamam) bring about (sddhayet) the establishment up in 
the dvddasanta (kamasthan) of the Kundalint (k&mamadhya- 
stham) having made her destrous (kamitam) by means of the 
btja mantra KLIM (kGmena) enclosed by the practice of 
pranayama (puptkrtam) tn the womb of the Sahasrara 
(k@modara). He should cast (ntkgtpet) his destre (kamam) 
tnto the eyes of the other and vice-versa (kamesu).* 


The sadhaka who does thts ean throw the universe into 


turmotl (jagatksobhayet)." 


Note that much of the meaning ts derived from the 
meanings and varted assoctattons of the letter "k" whtch 
stands for destre. 


* This ts the mystertous practtce discussed above tn footnote 
181, 
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Moreover, this matter (whose inner meaning) is resolved, has often 
been interpreted by others who "explain words with words"134 in a 
circuitous way comprising forced supposition(s). In this matter 

and elsewhere, the inward knowledge belongs to persons of right mind 
and they are (our) authority. By former teachers also it has been 
said that: 


"Commentarie(s) have been done by countless (people) from 
SriDipikandtha's (time) even to the present. 

And what the other excellent gurus will make of it (depends) 
on each one's habitual expectations. 

Oh Goddess! Anyone taking refuge in the dust of your lotus 
feet who knows the meaning of the one and a half verses that 
begin with “abiding in desire” is fortunate." 


There is no harm in the (alternative) explanation according to the 
yantra method. 135 


Since any sG@dhya whatever is in the Kama(mantra):1 


"This that arises from the joining together of the ones 
before "ks", "1", "u" and "h" is called desire."13? 


On the (above) mentioned HRIM syllable taking the form of the seat:138 


134, The quotatton literally reads: "He has explatned words wtth 
words", 
185. The following commentary desertbes the drawing of a yantra 


with tts five compostte btja mantras based on the Kamamantra 
of Verses 45 and 46. 


150. This line seems to mean that ee to the yantra method, 
the saddhya ean be any female.. 


LO. The letter before "ks" ts "h"; the letter before "1" ts "ry"; 
the letter before "u" is "t", hence HRIM. 


138, T.e., the syllable HRIM ts to be placed tn the centre, or seat 
of the yantra, and tt serves as a seat for the sddhya's name. 
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"One should place the name'39 of the sadhya on top of 
the first desire, Oh Queen of the Gods:"14° 


According to the verse, by the mere placing of her name upon it, 
(the sadhya) is standing there.'*1 


"Oh Goddess and Sinless One: Manmatha arises through the 
joint form of those that dwell in the third position from 
'm', ‘y' and ‘a''s own base,"14%2 


(The sGdhya's name) is written between the "k" and "1" letters, i.e., 
positioned in the middle of the KLIM syllable which is the second 
desire designated by the epithet of Manmatha. 


"For Kandarpa also arises from the joining together with 
'a' of that which preceds 'm' by the number of bAftas and 
that which follows 'r'."143 


And when (they)'** are enfolded, i.e. covered in a cavity or womb by 
the third desire designated by the epithet of Kandarpa of the essence 
of the two "e"s that abides in the six angle form, (then) in the six 


139. The Sanskrit "anu" can come to mean "name" in the sense that 
tt ts a very shortened form of the person. It may also 
mean that the sadhya's name serves as the bindu for the 
mantra HRIM. 


140. The first destre tn the verse is "abtding on destre". 
It "heads" the verse hence the use of the word siras. This 
destre ts HRIM and one should place the sadhya's name upon tt. 





141, "Kamas than". 
142, Third posttton (down) from anusvara ts "k"; from "y" te 


ne 


"LE" and from "a" te "L". 


143, There are five bhiitas. Jotntng together the one that 
precedes anusvara tn the fifth place (t.e. "e") wtth "a" 
making "at"; and the one that follows "p" tn the ftfth 
place (t.e., "e") with "a" making another "ar". 





144, I.e., the mantras HRIM and KLIM are enfolded. 
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desire angles made out of the aforementioned desire called Kandarpa:145 


“There is Makaradhvaja who is the pair of letters arising from | 
the qualities of taste before 'ks' and 'h',146 


One should write the syllable VLAM which is the fourth desire presented 
as Makaradhvaja. There are these four desires. 


"Manobhava arises from those that precede 'h', 'th', ‘1' and 
Ptr 147? 


One should conclude with STRIM which is the fifth desire called Manobhava 
It means that one should perfect what has been cast into the womb.143 


Thus, this yantra which has been produced is in association with the 
HRIM syllable since: 


"As far as the supporting ground of the eakra is concerned, 
one should dispose desire."143 


146. The third destre ts AIM called Kandarpa and deemed to have the 
essence of two letter "e" or two interlocking trtangles. 
Although not obvtous, the meaning ts plaustble for the followtng 
reason. In Devanagari and tn SGrad& the letter "e" has the 
semblance of a triangle -® or TT . This short form of the 
vowel therefore gives one downward potnting triangle. AIM, 
however, ts wrttten ase ort and above the matra or head line 
there ts another more subtle/spirittual triangle pointing 
upwards ata that terminates tn bindu and which gives the 
second triangle or second essence of the letter "e". Thus the 
mantra AIM eryptically stands for two interlocking triangles 
producing a six-potnted figure tn whtch the prevtous mantras 

are enclosed. 








146. There are stx qualities of taste (sweet, sour, salt, pungent 
bitter and astringent), therefore in the sixth posttions before 
ks" and "h" are "vy" and "1" (ignoring "1 and "jh"). Hence 
VLAM. 


147. The letter preceding "h" in the alphabet ts "8"; the letver 
before "th" ts "t"; the letter before "1" is "r" and before 
"u" te "I", Hence STRIM. 


148, I.e., one completes or rounds off the mantras HRIM, KLIM sae 
VLAM that have been cast tnto the "womb" or cavities, with & 
fifth mantra STRIM placed tn the interstices of the angles. 
The fourth mantra AIM is the two interlocking triangles. 


> . ° . . *1 
149, The first destre HRIM ts again to be attractively disposed 9 
the ground of the yantra. 
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According to scripture, the sa@dhaka who remains in a devotional 
frame of mind in these desires being sustained in the crown of the 
head etc., (or else, remains attentively in the Sakti supporting 
ground in the place where the desire Sakti arises in its location 
at the root of the penis,'*° having made it "desirably", i.e. 
"certainly" "desirable", i.e. "lovely" as a result of concentration 
jn the head with the element of the supporting ground, he assuredly 
throws into confusion not only the (sddhya) but also the whole 
world due to (the mantra's) reigning supremacy. 151 


This yantra is the undertaking of the five desires.152 Here is their 
extraction: 

The one before "ks" is “h"; before "I" is "r“; before "u" jis "7"; 
before "h" is “m". Thus HRIM. 


The one that is in the third place from the letter "m"'s “own base" 
is "k"; from "y" is "I"; from "a" is "i". Thus KLIM. 


"One should put the supreme btja that follows ‘u' which is 
established in the number of Rudras' place at the top of 
the five Kamas." 


The bzja “established in the number of Rudras' place" from the letter 
“u" is the eleventh one "m".153 


The one that precedes the letter “m" "by the number of bhutas" is the 
fifth one "e". Also, that which follows the letter "r" by the number 


150. Thts, presumably, ts a reference to the facet that certain 
Saktas do not raise Kundalint to the Sahasrira, but instead 
worshtp Her tn that part of the body wherein She normatly 
ites dormant, t.e. they worshtp Her in the Miladhara. 


151, The "element in the supporting ground" ts the mantra HRIM 
which "retgns" in tmportance above all the mantras. By 
concentratton on HRIM the sa@dhaka activates the whole yantra 
and makes tt powerfully effective. Although thts yantra 
can be reproduced externally, the text intends that 1t should 
be visualized in the Sahasrara or tn the Miladdhdra. In thts 
way, the Kamamantra becomes an internaltsed yantra. 


482, There are five "destres" because the god of destre Kama has 
five arrows. 
453, There are eleven Rudras. 
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of bhiitas is “e". By with two "a" (letters) is meant with two "e" 
letters. 


Hence it has been said: 
"Oh Parvati! One should make a twofold temple for Kandarpa." 


The one before "ks" "arising with taste" is the sixth letter "v"; 
before "h" is "I" and thus: VLAM. 


"The one that precedes" "h" is "s"; preceding "th" is "t"; preceding 
"I" 7s "r" and preceding the letter "u" is "i". Thus STRIM. 


In this way one gets the five desires. On this subject it has been . 
said that: 


"There is the one called m@y@'>4* and the one present in 
Kamaraja'*> surrounded by the kula b?ja; covered up by that 
which bears the six angle form, 156 

One should pierce with the desire in the angles; i1.¢., one 
should throw with the burning arrow. 15? 

In between one should place the strz syllable of desire made 
desirable by the first one.1>8 

One who abides in Sakti and meditates or concentrates on the 


154, The mantra HRIM is regularly referred to as maya. 
156; The mantra KLIM ts regularly referred to as "Kamaraja". 


156. The kulabtja is the btja mantra AIM, and interlocking with 
itself as a stx-pointe ted star it covers up or surrounds the 
btja mantras HRIM and KLIM. 


137s In the interstices of the angles one should place the btja 
STRIM and one should make the whole yantra destrable wtth zth the 
first of the five mantras HRIM. 


158, In the interstices of the angles one should place the btja 
STRIM and one should make the whole yantra destrable with | 
the first of the five mantras HRIM. 
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Kamamantra with the goad'5% and its five kinds of 
syllables throws the whole world into confusion, "16° 


There is so much idiosyncrasy on this subject. As explained by 
Srikalyapavarman, one should put BLUM in the six angles with the idea 
that the outer Ankusa bija is inside the vowel of the fourth 

desire.1®1 And on the outside of that are eight KROMs in the eight 
compass directions: All such information as this etc. (suitable as 
instruction on incidental matters here and there) has been garnered 
from great great grandfather (and) originates in hearsay;162 being 
appropriated (seized even) from fellow gotra members, forcefully, 

by deception, somehow or other (and) as a last resort by theft etc..163 


159. . The "goad" ts the btja mantra KROM. 
160. According to the yantra tnterpretatton, the Kamamantra as 


given tn the matn verses 45 and 46 reads thus: 


"That abiding on HRIM abtding in the middle of KLIM enfolded 
tn the womb of AIM one should lead to the goal certatnly with 
STRIM. One should cast VLAM into the desires. Making tt 
lovely wtth HRIM the one who ts abtding tn destre may throw 
the untverse tnto turmotl." 

The reading ts not strictly sabdakrama. The meaning of the 
first pada of the 46th verse is tnverted as the commentary 
makes @lear. The fourth destre ts VLAM whitch ts also led to 
the goal by the frfth destre STRIM. 





Lé61, Jayaratha does not agree that instde of the vowel "ul" of BLUM 
one should put the btja KROM as follows: eof 
Hearne 
162, Itterally: "tt has artsen from one's entourage"; 
Skr.: "partkarajatam". 
163, l.e@., the information ts not only lacking the proper 


authority, but tt has been acquired by unlawful means - 
a double condemnation. 
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We do not know (how) you (deceivers) can say that: "We who possess 

the truth of revealed tradition are to be encouraged on by those much 
endowed with intelligence" and "Reverence to my blessed self!" (when) 
basing yourselves on the cleverness of others only, you do not know how 
to put simple word and meaning together (either) on the subject matter 
in this chapter or on other (subjects) where numerous explanations in 
detail have (already) been done by others:16+ 

Or is it that there is no stopping the assertions of those who (so) 


freely expatiate....7165 
As they say: 


"The sea is the limit of those difficult-to-touch, cold, 
gushing watercourses that tend to issue from clefts (in the 
ground). 

But to those of base speech, there is no (limit) ."166 


End of commentary on Verse 46. 


Having given a concise account of the Ka@mar@ja in this way, (the Lord) 
also explains the ritual practice for the Sakti bija. 


47. IN THE BODY ONE SHOULD REFLECT UPON (HER) AS HAVING THE 
ESSENCE OF THE SAKTI BIA WITH DISSOLUTION AS BOUNDARY 
ACCORDING TO CREATION, UP TO THE END OF DISSOLUTION FROM 
CREATION. 


Here indeed, in his own body, the sddkaka should reflect upon, i.e. 
observe the middle saktz whose essence is inseparate from the uttering 
of the Sakt¢ bija , issuing forth “according to creation", i.e. 


164. This passage tneludes the compound "vivarttrantarattsayisvapt"” 
of which only the latter part has been tneluded tn translation 
as beginning of the compound gtves no obvtous meaning. 


168, Literally: "Is there no final check on an assertion of those..." 

166. All the adjectives taken as modtfiers of the word Natercourses" 
can also be read as a pun wtth respect "to those of base speech 
with the following meaning: "But of those of base speech who 


are tnelined to pick on weak points (and) are difficult to come 
tnto contact with because of thetr stuptd drtvelling, there 18 
no (ttmtt)." 

The watercourses referred to are perhaps spectacular geysers 
that shoot off powerfully in a useless sort of way. 
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order of creation, "with dissolution as boundary", i.e. starting 
from that which is at its terminus, i.e. from dvddasanta and 

ending in the heart. And again on the return, as shining forth 

"from creation", i.e. from the heart whose nature jt is to be the 
place of (destruction's) arising, "up to the end" meaning of 
dissolution, i.e. of the dvadasanta. It means that in rotation, j.e. 
from each direction, (he should reflect upon Her) repeatedly with 


such comings and goings.1&? 
End of commentary on Verse 4/7. 
As to what is the outcome of such contemplation, He says: 


48. THEN, OH QUEEN OF THE GODS., ONE BECOMES LIKE ANOTHER 
VAINATEYA1®® WHO FROM HIS VERY PRESENCE IMMOBILIZES 
SERPENTS. 


49. FOR THOSE IN BURNING TORMENT ONE BECOMES LIKE A CONSTANT 
CLOUD (SHOWERING) THE SUBSTANCE OF NECTAR; 
A DESTROYER OF NARCOTICS AND POISONS IN WHOSE APPEARANCE 
THERE IS DOUBT AS TO WHETHER THEY ARE NATURAL OR 
CONCOCTED. 76 $ 


And, 
50. ONE IS LOOKED UPON AS TRINETRA1” BY THE HORDES OF SPIRITS 
GHOSTS, DEMONS (AND THE GROUP OF ENTITIES) THAT ASSUME 
167, Sakti ts divine energy. By repeating the Saktt btja (SAUH) 





the sadhaka should meditate upon the ceaseless ebb and flow 
of divine energy as taking place within htmself parallel to 
the ebb and flow on the macrocosmie scale of the Universe; 
visualtzing her descent from the place of dissolution tin the 
Sahasradra as the sequence of ereation and the return from the 
state of mantfestatton in the heart to a state of pure 
potency as the sequence of destruction. The sadhaka should 
repeatedly reflect on this eternal cycle. 


168, Eptthet of Garuda through his mother Vinatd. 


169, "Sthtra" ts taken as "natural" tn the sense that it ts a 
"permanent" feature. The verse seems to say that one can 
destroy all potsons whether they are arttftctal or not. 

A distinetion ts said to extst between sthdvara and jarigama 
potsons that are dertved from moving and stattonary sources. 


170, The "three eyed one" te Stva. 
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THE FORMS OF COUNTLESS DAXINTS, MALIGNANT SPIRITS, 
DISEASES AND MISFORTUNES. 


Whatever has been explained by others on (this) treatise's ritual 
practice of the three brjas is far-fetched even,’’! extremely shaming 
and useless, producing padding of the text. I have not (taken the 
trouble to quote and) refute it so that right thinking people should 
not be annoyed with us and (ask): "What is all this?" 

There also with regard to the three cluster syllables: 


"That ritual practice relating to the three bzjas that has 
been separately spoken of here in this way is a voluntarily 
produced extraction of the pzndas mentioned here by the God." 


Because of their lack of insight into the (real) meaning of the verse, 
we do not know by just what word usage an extraction was done by these 
misguided people.172 


(Here is an example) of those who do not know the actual (way) to 
extract mantra: 


"With the pair of verses that begin with ‘one's own essence’ 
the mantra of the two gods is referred to here. For the guru 
who is in possession of the inner symbolism'’3 has told us so. 
The sakta part is implied by the six characteristics: 

'the self's own essence"; ‘in the path of the self'; ‘self- 
intelligible’; 'self-luminous; ‘self-joyous' (and) ‘abiding 


in the self's own saktz beginning with the letter ‘d' and 
ending with 'ks'." 


roe Literally: "ts an tmposttton on the words". 


172; Jayaratha disapproves of the above verse whitch claims that the 
discusston on ritual practice contains the extraction for the 
three pindas of the miilamantra.... 


173. Literally: in possesston of the "tntertor, tnherent and 
tnseparable presence of one thing tn another," 
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Or it may be that the sakta part of these (two gods) begins 
with 'ks' and ends with 'd' and is suggested by the six 
(characteristics) : 'self-active'; ‘in the path of the self'; 
'self-existent'; ‘arisen from the kuZa of the self'; 
'self-joyous' (and) ‘ascended to the station of the self'. 
Since the s&kta part is from 'r' ending with nada, it is 

also implied that the Siva part is from nada ending with 

Mak 


And so on. This extraction of those speaking is unconnected with the 
movement of creation and destruction (being commented upon above).175 


"When what should be spoken of with trepidation does not 
entail the fear that the tongue will be cut out, nor that 
the roof of the mouth will cave in, which shameless man 
‘is not a pundit?"176 


Putting it another way, intelligence is indeed circumspect! What can 

e {who are particular about what is asserted) say about these 
self-satisfied'’?” people? In order to reveal extremely supersensible 
matters in this way, we cannot imagine'’7® by which yogi lord the 
divine glance’’®2 was first made to fall upon these gentlemen! 


End’ of commentary on Verse 50. 


174, The verse that begtns wtth the "self's own essence" ete. has 
not been tdenttfied tn this text, therefore tt ts dtfftcult 
to know to what the quotation ts referring. The two gods are 
Siva and Sakti who are uncertainly tdentified by six charac- 
tertstics? The extractton of a mantra appears to be arbitrary 
and Jayaratha clearly disapproves of such methods of tnterpre~ 
tatton as can be seen from hts coneluding remarks. 


175. The Sakti btja with tts creative and destructive movements ts 
the subjeet under dtscusston and Jayaratha says that extract- 
tng mantra from tt ts unwarranted. 


176. I.e., even on esoterie matters one ean say what one itkes and 
get away with tt as no grave harm wtll fall. 


177 Literally: "self-extstent";, Skt.: "svayambhuvizn". 


178. Literally: "we do not know"; Skt.: "Gantmah". 
172 Literally: "eye". The divine look or glance can be bestowed 


by a guru on his puptl wtth the effeet of untting the puptl's 
consetousness with his own.. (Gupta, Hindu.Tantrism, p. 81.) 
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Now that which is connected with the ritual practice of each one of the 
btjas is over, (the Lord) explains the ritual practice relating to the 
vidya in its entirety, in contrast to speaking (of it) in separate 
terms. 


51. OR ELSE, (WHEN) ANYONE THINGS UPON THIS vrpYA IN ITS 
ENTIRETY AS PLACED IN THE MIDDLE OF THE MANDALA OF THE 
NAVEL, THE LOTUS OF THE HEART AND THE MANDALA OF THE FACE, 


52. ALONE AND SHINING LIKE A RED LOTUS, OH GREAT QUEEN!, 
THERE SOON ARISES IN THE PERSON THE SOVEREIGNTY OF THE 
EIGHT QUALITIES. 128 


So, as even from merely meditating upon, repeating and remembering its 
name, special fruits are conferred, He says: 


53. OH BELOVED ONE! EVEN WHEN HE RECALLS ITS NAME 10 MIND, 
THE SADHAKA BECOMES A MAN LEARNED IN THE CAKRA OF THE 
MOTHER. 


54. AND WHENEVER HE DOES REPETITION OF THE MAHATRIPURASUNDART 
VIDYA, THEN THE UNLIMITED POWER OF THE MOTHER'S CAKRA‘8' 
PASSES INTO HIS BODY. 


55. AS A RESULT OF MEDITATION, THE SADHAKA BECOMES BELOVED AS 
A SON TO ALL THE YoGInTs OF EVERY EXISTING KIND. 


Having thus explained the greatness of the v¢dy@ on its own, (the Lord) 
Speaks (of it) as a result of being in conjunction also: 18? 


56. SUPREME LADY! AND WHEN HE DOES (ITS) Pisa TO COMPLETION, 
THEN HIS KHECARTS BESTOW THE MOST EXCELLENT OF srppHrs .‘*? 


180. As these verses occaston no comment from Jayaratha, the soverergt 
power that ts referred to is most ltkely the etght stddhts. 

ff 

181. Or else, it may mean "the unlimited power of the host of stage 


However, the reference to Mahatrtpurasundart in the previous 
suggests that tt ts the cakra ttself.. 


182. I.e., not just on its own, but together with puja. 


i 
183, Presumably the stddht of ltberatton sometimes called Rhecaratue” 
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It its worship is done with a cakra, (the Lord) mentions on behalf 
of whom (the sa@dhaka's) khecarts give the most excellent of stddhts: 


57. SINCE TAKING REFUGE IN THIS CAKRA, OH PRAISE OF HEROES!, 
THERE RESIDE SIX HUNDRED AND FORTY MILLION EXTREMELY 
POTENT YOGINTIS. 


Giving particulars on the matter (of the cakra), he discusses its 
special fruit: 


58. MEDITATING ON THE EIGHT BTyAS (AND) THE KALaS-ON THE 
OUTSIDE OF THE FIRST ONE WHICH IS IN THE CONNECTING 
POSTITION IN THE MIDDLE WITHIN THE Awética OF THE 
WOMAN, THE SADHAKA BECOMES LIKE ANANGA, OH MY BELOVED! 


"Of the first one" means of the Vagbhava. By “in the connecting 
position” is meant (in the connecting) place. It means that its place 
is in the middle where the Kamaradja belongs. The vidy& is such 

that the Vagbhava and Kamar@ja (btjas) are reversed. "On the outside" 
of it are the eight bijas named VaSini etc. and the “kaZds" or the 
sixteen vowels called by the names of Ka@m@kargint etc.. It means 

that when meditating upon the cakra (which is only to the above 
extent)'84 in the anatiga,'8>5 i.e. in the yont (indicated by the use 


184, The vidya has the Vagbhava and Kamaraja bijas reversed: 


"HKHLHRIM KEILHRIM HSKLHRIM", Surrounding the vidya are 
RBLUM, KLHRIM, NVLIM, YLUM, JMRIM, HSLVYUM, JHMRYUM and 
KSMRIM, (See Chapter I Verses 64 Prey And beyond that are 
the sixteen vowels which are called Kamakargint etc. 

(See Chapter I verses 138 ff.) For purposes of meditation 
the cakra need only be drawm to the extent of the etght-spoked 
eakra. (The disposition may posstbly be counter-clockwise.) 
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285, An epithet of the god of love and destre. 
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of an epithet for Madana, etc.)18® of whichever "woman", i.e. sddhya, 
the sadhaka “becomes" like Anafiga, the god of love, capable of bring- 
ing the whole world into subjection. 


End of commentary on Verse 58, 


(The Lord) discusses why it is that there is no act of ritual practice 
mentioned for the other vidyas as well as there is for the root vidya: 


59. OH GREAT LADY! THE PERFORMANCE FOR EACH OF THE vrpYdAs 
BEGINNING WITH KARASUDDHI WAS DISCUSSED BY ME EARLIER 
IN THE RUDRAYAMALA TANTRA. 187 


He speaks about what becomes of the sadhakas who have penetrated into 
the eighth ecakra:188 


60. HAVING BECOME MADANA THROUGH THE MADANAS THAT ARE THE NOOSE, 
GOAD, BOW AND ARROWS, 
HE MAY AGITATE THE WOMEN OF THE WORLDS OF HEAVEN, EARTH 
AND THE UNDERWORLD. 


In this way mentioning the dominance over women (resulting) from the 
madanas, {the Lord) also refers to the dominance over males (that 
results) from the saktas. 183 


61. SIMILARLY, THROUGH THE SAx74S, OH QUEEN OF THE GODS!, 
HE OVERPOWERS THE GODS, GAWDHARVAS, THE SIDDHAS AND 
THE VIDYADHARAS WITH HIS BODY TRANSFORMED INTO TRIPURA. 


186. Eptthet of the god of love and tts use tn the main verse tndi- 
cates that the yont ts the locatton tntended. The eakra with 
tts bijas should be meditated upon in the sexual organ of the 


woman. 

187. Thts edttton of the text numbers "58" twtce in succession. 
The number of this verse ts actually "59" as rendered in the 
translatton. 

188. I.e., the fifteen-syllable miilamantra belongs to the root 


trtangle or etghth cakra. 


189. Verses 60-64 dtscuss the worshtp as far as the etght-spoked 
cakra with two different sets of btja mantras (arrows, bow, 
noose and goad) depending on whether one wants to affect men 
or women. 
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“Having become Madana" was mentioned (in the last verse). Because 
they are on par, "with his body transformed into Tripura" is said 

(in this verse).1® By "similarly" it is suggested that the method 
of worship discussed for the m@dana weapons is extended (to the 

sGkta ones). (To the question) "What word in the text gives this 
meaning?", (the answer is) "It is obvious because they share the same 
class of weapons".19' So why the hesitation? Let's drop the subject. 


End of commentary on Verse 61. 


He discusses what is the nature of these (saktas) by which the stddhi 
for overpowering various things may come about: 


62. THE SAKTAS RELATING THERETO ARE THE ARROWS PRODUCED 
BY THE GREAT VAJRAPRASTARA. 


The mahavajraprastara here is spoken of in the Srinityakala; it 
does not mean the four-peaked Meru mountain; there isn't even any 
mention of it anywhere. 192 


There isn't here, 


"It is not possible for me to describe the power of this 


cakra...." (1:56) 
and, 
"Established here in the great cakra...." (1:59) 


as (there is not) in the beginning (verses quoted above), anything 


190. In other words, Jayaratha ts saying that there ts a baste 
tdentity between Madana and Tripurd. Having menttoned 
Madana tn the last verse wtth respect to the subjugatton of 
women, the female role of Tripura ts approprtate tn the 
subjugatton of mascultne betngs. 


19d. The teonography of Tripura includes arrows, bows, goad ete. 
as does that of Madana. 


192, Although they are not really well defined, Bhadskararaya says 
there are three baste "prasta@ras": Bhiimt, Katlasa and Meru. 
"When the Srtcakra ts identified with the etght deities 
Vasint ete., tt ts the Bhiiprastara; when it ts wtth the 
matrk@ letters tt ts the Katl@sa; and the Meru when tt ts 
with the stxteen nitya deities." (Laltta-sahasranaman, p.297.) 
Verse 62 adds a fourth unidentified prastara whitch has nothing 
to do with the Meru prast@ra as Jayaratha ts anxtous to potnt 
out. The meaning of the verse ts sttll obscure. 
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significant in the mention (or lack of it) of the word "great". 193 
It has been said on this subject (of the sa@ktas) that: 


"The bzja which is between 'jh' and 'n' is placed above the one 
between 'G' and ‘dh' 

joined by the one behind and pierced by the one that is in the 
middle between 'G' and 'dh'. 

Oh Goddess! This is the first arrow that is withering and 

looks like blood. 

That very entity adorned with indolence and bindu, Oh Auspicious 
One:, is the arrow named Mohana - the supreme cause of delusion 
in the three worlds. 

The entity in the middle between ‘dh' and 's' pierced by the 

one between 's' and ‘h' 

joined to the one at the end of 'y' with bindu is the supreme 
arrow Sandtpana. : | 

The b¢ja between 'ch' and 'j' adorned with the one at the end of 


‘s' and the bindu that has above it the one between 's' and ‘h' 
is called the fourth arrow with the name of Ta@pana. It may even 
consume the thirty-three deities. 

The one at the end of ‘n' joined by the one at the beginning of 
'h' is the very distinct fifth arrow named Unmnddana as it is 


the maddener of the three worlds, Oh my Beloved!" 


Here is the meaning: the one which is "between'jh' and 'fi' is "d"; 

the one "between 'G' and 'dh'" is "r"; the one "behind" is "a" and the 
one "in the middle between ‘d' and 'dh'" is "m", hence DRAM. "That very 
entity" is the bzja DRAM only with this difference of “indolence", i.e., 
the letter "7", hence DRIM. The one "between 'dh' and See Se Kes 

the one "between 's' and 'h?"’is "I"; "at the end of 'y'" is "i", hence 
KLIM. The one "between 'ch' and 'j'" is "v"; the one at the end of 
peace is "u" and the one "between 's' and ‘h'" is "1", hence VLUM. The 
one "at the end of 'n'" is "s"; the one "at the beginning of 'h'" is 
"h", hence SAH.194 


193. In the first chapter of thts text the cakra ts referred to with 
and without the adjective "great" without there betng- any stgnt- 
fteanee attached. The same appltes to "vajraprastara" and 


maha@vajraprastara. 


194, The letter grid in footnote 320 of Chapter 1 ts of no use for 
these extracttons. 
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The Srirasamahodadhi also says: 


"These are the arrows of the deity: extracting the one 
between 'n' and ‘dh' twice over marked by the one between 'p' 
and 's', supplied with the one which backs up with ‘au' and 
(the one which backs up with) ‘h' are joined together at the 
top with the one before 'k’'; 

the one at the beginning of 'g' and the one at the end of '1'! 
with two of the ones above 's' and provided with those at the 
ends of 'a' and 'i' joined with the one before 'k'; 

and the one at the end of 's' marked with the one at the begin 
ning of ‘kh'!,"195 


The one "between ‘n' and 'dh'" is "d"; the one "between 'p' and 's'" 
is "r"; the one "which backs up with ‘au'" is "a"; "with ‘h'" is 
"7"; the one "before 'k'" is "m", hence DRAM DRIM. The one "at the 
beginning of 'g'" is "k"; the one “at the end of '1'" is "v"; the 
one "above 's'" is "I"; that "at the end of the letter 'a'" is "i"; 
at the end of the letter "i" is "u"; "the one before 'k'" is "m", 
hence KLIM VLUM. The one "at the end of 's'" is "gs"; the one “at 
the beginning of 'kh'" is "h", hence SAH. 796 


And so, the peculiarity mentioned of being extracted from the middle 
of the Meru is not to be considered because of (its) belonging to 
another Tantra (and we're following the Srinitydkdld). Thus, of the 
mulavidya produced by the Vajraprastadra, there is also (the statement 
that): 


"The vidya according to the Vajraprastadra variant has 
twelve syllables. It is minus the three brjas at the 
beginning, middle and end."1'97 


196. For thts extraction the letter grid tn Chapter 1 footnote 
820 may be used. 


196, Note that the expresstons "at the beginning, at the end" ete. 
are rather arbitrary and sometimes have to be loosely 
interpreted. The sakta arrows referred to in the matn verse 
are thus DRAM DRIM KLIM VLUM and SAH. 


197, Presumably tt ts minus the three HRIMs. 
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Beginning (with that statement, there is another that): 


“This is the complete supreme vidyd@ which bestows stddht. 
But the vtdy@ which has arisen from the middle of the Meru 
has fifteen vocables." 


And so on.... It may be that the peculiarity under discussion'98 js 
applicable.... Not excluding that possibility, it is the result of 
being mentioned via a differing authority. For otherwise, the 
trustworthiness of the Lord is shattered and without his authority what 
firm basis can there be?193 


In this manner: 


"The aforementioned five arrows become complete when one by one 
etc. the letters of the elements are extracted upon them. 
Extracting the one at the beginning of the eleventh, it is in 
front of the one that is at the end of the one at the end of 
‘bh’ ; | 

including the one provided with Lord Jhinthi joined to the one 
at the beginning of Rudra. 

In the ninth, the one above the letter 'h' belonging to the 
season square, one should recognise as the fourth?° in 
possession of the supreme abode of the excellent Rudra. 

In the ninth, the one established in the middle of Rama is 
(established) in the middle of the gaps. It is the seat of the 


198. The "pecultarity" seems to be the drawtng out on the basts of 
the Meru prastara. 
199. It ts not at all clear what is exactly meant by the vartous 


prastaras (and parttcularly the Vajraprastara) tn conneectton 
with mantras etc.. dayaratha seems to be saytng that although 

the extraction based on the Meru_prastadra ts a valtd one, tt 
does not apply here because the "Lord" has spectftcally stated 
otherwtse tn Verse 62, 


200. Traditionally there are stx seasons recognised tn India. The 
"fourth" ts the fourth bija. 


201, 


202, 


208. 


204, 
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letters of the deities; (i.e. it becomes the stand for the 
letters "Kk" -ete.,2% 

Oh Goddess: Excluding the third one, the three have Trimurti 
and are pierced.2°2 They all should be attached to bindu. 

So much for four syllables. 

The fifth one must be given; it is the one at the end of 'dh' 
joined to bindu. 

As a result of joining bindu at their head these five become 
givers of stddht. 

These five brjas are the lights in the five arrows; without 
1t?°4 they become fruitless, Oh Goddess! 

The seat and the five arrows are the messengers of the milq~ 
vidya etc.. 

(What was formerly stated by me in the Rurubheda, Oh Goddess, 
referred to the middle one. The btja according to the 
prastara variant was extracted by me earlier on.)24 
Following this method (the arrows) become fruitful; without 
the bijas and bereft of their traditional usage they do not 
attain their goal. 

In puja (the s&ktas) are said to be with the btjas - not 
without." 


It has been suggested that the grammatical constructton of 
this line in Sanskrit be amended to read: "Asanan 
devavarndnam kakaradi sthttam bhavet." But tn any case, the 
meaning appears to be that the letter "1" as part of a 
conjunet of letters can be written underneath the first 
letter tn Sanskrtt and, ftguratively speaking, serves as a 
"seat" for that letter which ts above: ®, > 

The verse says that the letters "k" ete. represent detttes 
and "lL" looks like the lotus seat that is a regular feature 
of Indtan teonography. 


The questton mark placed agatnst thts line by the edttor of 
the text suggests that something ts wrong with tt. However, 
tt appears to mean that excluding "the third one" (t.e. DE), 
Trtmurtt (t.e. "I") appltes to and serves to "pterce" 

(lancelike) the other three syllables KLA, MLA and VLA, thus 
making KLI, MLI and VLI. | 


T.e., presumably without bindu, although the context does 
not make tt clear. 


The Rurubheda seems to be the text of which this unspectfted 
writer ts the author. Though apparently no longer extant, 
itt ts menttoned in the Srikanthisamhita as one of the 
stxty-four tantras. The "middle one" may refer to the 
Kamaraja btja...although the meantng ts not elear. 


368 


(Such) vain discourse is irritating! This is the extraction here: 
"The one at the beginning of the eleventh” is "k"; “the one that is 
at the end of the one at the end of 'bh'" is "m"; “the one at the 
beginning of Rudra” is "d"; “Lord Jhinthi" is “e", hence DE. The 
"season square” is the sixth; the one in it -is “v", hence KAMADEVA. 
“Established in the middle of the gaps" is "I"; as a result of this, 
one gets KLA MLA VLA DALE. There is Trimurti.2°5 


So, 


"The (saktas) that are associated with traditional teaching 
are to be joined to these bijas." 


If that is said with the concurring authority?°® of the Srirasamaho- 
dadhi, so be it.... But as in this book?°’ (which you are using as a 
disguise for your own point of view)?°8 this is not seen -to be so, and 
(the subject) has not been touched upon by any of you in an informative 
(work) on the mantra symbolism based on Buppardhula and his 
followers,2°3 we are dubious as to whether it is true or untrue. In 
the case of it being true, we are not at fault (in our scepticism) 
since among the Kashmiris it has been said of old that Srimanvisvavarta 
is the acknowledged founder of this doctrine.21° 


208. Jayaratha obvtously does not approve of the extraction of these 
bijas. He does not gtve the extractton for the fifth one and 
without the actual letter gmd tn use, tt ts virtually 
tmposstble to eclartfy the numertcal references. However, 
guesstng from the expresston 7p Keakogphasya" tt would seem to have had 
rows of chessltke squares. 


206. Literally: "force"; Skt.: "balad". 


207. The Srtrasamahodadht. 
208. [tterally: "This book ts possessed of appearance tn disguise 


from the house of the gentlemen". TI.e., the Srtrasamahodadht 
ts betng used to put a false tnterpretatton forward. 


209. The Sanskrit reads "bupparahuliyatvena" whteh for lack of a 
_ better translatton ts taken to refer to the proper name of a 
parttcular mantra exponent of the times. 


210. Jayaratha ts once agatn objecting to an tnterpretatton made by 
others on what he constders to be dubtous evidence. He bases 
hts scepttetsm on the fact that he ts a true follower of the 
teachings of the actual founder of the doetrine. 
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",..he who misleads a disciple is damned." 


With these five bzjas left out of it (forgetting about the 
significance of the half-verse),2'' what has been taught? And if 
the guru himself teaches mantra erroneously, how can you blame his 
students? If use is mistakenly made of the verses of the Srirasama- 
hodadhi, then so be it because it results in mere distortion of the 
truth with no harm (done) to the facts as they are. But (giving) 
false instruction about mantras directly learnt from the guru jis a 
grievous mistake. Thus, the sort of bad practice that applies to 
you gentlemen is (epitomised) in the dictum, "it is easy to say that 
the earth is free of the sick when the physician himself prescribes 
poison"”.?1% Enough of revealing the faults of the established 
ancients with their prior guruship: As for ourselves, (since) our 
practice is to stick?13 keenly to the facts, no blame can be incurred 
to offend this and the celestial worlds.214 


As they say: 
"One should not criticize etc. in (a spirit of) animosity 
those who are initiated, 
for a fault that (is pointed out) without ill-will is 


surely for our education." 


When it comes to things that are non-existent,21°5 our point of view 
is the superior one. Enough of bringing the ill-educated to order: 


End of commentary on Verse 62 


ro I.e., the half-verse quoted above from the Srtrasamahodadhi. 
212, I.e., tt ts easy enough to settle mantra matters when one 


ts quite happy to dish out blatant untruths. 
213. Literally: "touch"; Skt.: "sansparsana". 
214, Literally: "both worlds";  Skt.: "ubhayaloka". 
215, The Sanskrit reads "avastusattve", t.e. tn the extstence of 


what isn't substanttal"? May tt mean on purely "a prtort” 
grounds? The force of what Jayaratha is saying ts not clear. 
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Having presented the saktas in this way, He also speaks about the 


madanas 


62. BUT THEY ARE THE MADANAS (WHEN) THEY ARE ADJOINED TO THE 
FIRST (AND) THE FOLLOWING ONES BENEATH ALL. 


"The ones beneath all" are indicative of the four - air etc. which are 
lying in the lower part of "all", i.e. of the path; meaning that they 
are inside it. The meaning of the verse is that the arrows again 
become ma@danas when they are "attached" to these (four) following, i.e. 
coming after the "first" one which is space whose denoter is the letter 
"nh". The resulting sequence is: "h", ny Dl ay TT and. "vt ,276 


End of commentary on Verse 62. 
And, 


63. THE ONE AT THE END OF THE FIRST IS THE GREAT NOQSE 
AND IS DECLARED TO BE MALE. 
RUDRASAKTI IS CALLED THE EARRINGS; IT IS MAYA AND IS 
SAID TO BE THE FEMALE NOOSE. 


64. OH PARVATI! FROM THE Arua CLASS THE FOURTH AND ALSO 
THE SECOND ARE THE PAIR OF MALE AND FEMALE BOWS. 
THE GOAD IS DESIRE, FIRE (AND) THE PERVADER. 


"The one at the end of the first" is "a". The "Rudrasakti" which has 
the nature of the fourth vowel renowned for its proximity to "ad" (and) 
the pair of earrings which are the two letters "i" from whose 


216% The path ts presumably the path of evolution of the material 
elements wtth space considered to be "above" the four grosser 
ones of wind, ftre, water and earth. These elements are 
constdered to have corresponding postttons within the body. — 
The commentary ts suggesting that the "arrows" DRAM DRIM KLIM 
VLUM and SAH are to be joined to the letters of the elements 
that begtn wtth space and end wtth earth, thus forming the 
madanas HDRAM YDRIM RKLIM LVLUM and VSAH. The anomaly here ts 
that "lL" ts traditionally the letter for earth and "v" stands 
fOr waver i. 
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combination it arises, is maya here (not the one of four parts)??? 
and is said to be the female noose. That is the connection. 
And so (it has been said): 

"Like the letter "1" (of which there are halves) the 

may@ that also has four parts belongs to women." 


This (quotation) contradicts a stated view that (m@y@) has three 
letters. However, it is not by a mere reference to the wisdom of 
the ancestral?18 Anantavijaya that a three-part enumeration is thus 
also deemed to be useless....719 


"From the Arund class" is from the "t" class; "the fourth" (letter) 
is "dh"; "the second" is "th"; "desire" is "k"; "fire" is "r"; 
"the pervader" is "o". Thus, KROM. The goad of desire has already 
been mentioned in the first chapter.*2° Again they are to be 


terminated with bindu, because in mantra matters it is appropriate. 
And it is said that: 


"The pair of letters that precede the letter 'd' with the 
one at the beginning of 'k' provided as head are said to 
be the two m@dana and s&kta nooses. 


2174 leas ts saying that the long vowel "I" is to be taken as 
maya and not the mantra HRIM which ts often referred to by 
the same name. The four parts are H, R, I and bindu. 
The patr of short "i"s (which in Devandgart have the 
ornamental shape of earrings) combine to form the long "t" 





218. Literally: "eollected from great-great-grandfather". 


219, Although he doesn't wish to dwell on the tssue, Jayaratha 
ts saying that there exists a school of thought whitch constders 
maya to have three parts, tn additton to the two and four 
etted in the above quotatton from Anantavtjaya. 
Two parts =i+%2=T; three parts = 1 +t + bindu = ty; 
four parts =h+r+t + bindu. 


220, This remark must refer to the mentions of the "goad" tn 
Verses 124, 127, 160 and 164 tn Chapter I and also posstbly 
to the quotation from the Srtrasamahodadht in the commentary 
to the dhydna verses tn that same chapter. 
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One should extract one goad joined to the part before 

Indra. 7?! 

The second is the one at the beginning of 'k'; the one at 

the end of the yont; the one at the end of 'm' (and) the one 

between 'l' and ‘y'. 

The one at the end of ‘n' and the one at the beginning of ‘p' 

together with the one at the beginning of 'k' are the extracted 

pair of bows. 

~The one below 's'; the one below 'r’; the one between '1' and 
‘y's the one below ‘'v' together with the one at the end of '1' 
all also have the btja between ‘au' and 'h' as their head. 
They are said to be the five excellent arrows of Kamadeva." 

"The pair of letters that precede the letter ‘d'" are "i" and “a"; 
"the one at the beginning of ‘k'" is "mp". Thus, IM and AM. "The one 
at the beginning of ‘k' is 'p'; “the one at. the end of the yoni" 
(i.e. of the letter "e") is “o"; "the one at the end of 'm'” is "k"; 
"the one between '1' and ‘'y'" is "r". Thus, KROM. "The one at the end 
of 'n'" (with respect to its position in the adjacent downward triangle) 
is "th"; "the one at the beginning of 'p'" is "dh"; "the one at the 
beginning of 'k'" is "p". Thus, THAM and DHAM. "The one below 's'" jis 
"nh"; "the one below 'r'" is "y"; "the one between ']' and ‘'y'" is "r"; 
“the one beneath 'v'" is "I"; “the one at the end of 'I'" is "v"; 
the "bija between ‘au' and 'h'" is "m". Thus, HAM YAM RAM LAM and 
BAM, 222 


End of commentary on Verse 64. 


221, "Jambha" ts an eptthet for Indra whitch stands for the letter 
"1"? However, the commentary that follows does not make elear 
what this first goad ts.... Probably KROM. 


222. The letter chart in footnote 320 of Chapter I ts useful for 
. extracting these mantras bearing in mind that expresstons such 

as "below", at the end of" etc. are somewhat loosely tnterpreted. 
With respect to the five "arrows" and the addittonal unidentified 
"female" goad (see footnote 221), the "m@danas" whtch are 
hereby produced appear to be a parttally different set of 
"weapons" from the verston just previously gtven. It seems that 
one set ts applied when dominance ts destred over females, and 
the other set appltes when dominance ts destred over males. 
They are to be worshtpped tn conjunctton with the etghth cakra 
as suggested in Jayaratha's tntroduction to Verse 60. 
The following dtagrams may represent the dtspostttons of the 
mantras. 
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The etghth cakra worshipped with the madanas for the sake of female 





domtnatton. 
Alternattve 

noose = IM TM 
goad = KROM ? KROM? 
bow = THAM THAM 
arrows = HDRAM HAM 
(madanas) YDRIM YAM 

RKLIM | RAM 

LVLUM LAM 

VSAH VAM 


The eighth cakra worshtpped wtth the saktas for the sake of male 





domtnatton. 
noose = AM 
goad = KROM 
bow = DHAM 
arrows = DRAM 
(8aktas)  DRIM 
KLIM 
VLUM 


SAH 
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(As) it is certainly not the worship of the mudrds that was previously 
spoken about,??3 (the Lord now) discusses what (the piija@) is and 
whether these (mudras) are to be worshipped or not (worshipped): 


65. OH GODDESS! AT THE TIME OF PisrA ONE SHOULD WORSHIP IN 
ALL OF THE CAKRAS THE MUDRAS OF TRIPURA THAT ARE 
ENDOWED WITH THE EIGHT SIppHTIS. 


Because of their association with the ten mudrds, the two qualities of 
rasa and moksa are also implied with the eight stddhis. The gist of 
it all was given earlier on. 224 | 


End of commentary on Verse 65, 


And as, because of its aforementioned likeness to the Most High, there 
is an unique equivalence, He says: 


66. HENCE THIS 1S THE PARAMOUNT VIDYA - THE SUPREME LADY 
TRIPURA. 
OH QUEEN OF THE GODS: THERE EXISTS NO VIDYA LIKE IT. 


Consequently, 


67. THE LORD HARI ASSUMED THE FORM OF TRAILOKYAMOHANA225 
AFTER HAVING FIRST WORSHIPPED THIS vrpYA (CALLED) 
TRAILOKYAMOHINI . 


68. KAMADEVA TOO, OH QUEEN OF THE GODS!, WORSHIPPING 
MAHATRIPURASUNDARI BECAME THE HANDSOME CYNOSURE OF 
ALL (WOMEN) .226 | 


220% Chapter 3 only dtscusses the actual making of the mudras. 


224, The puja of the mudrds or goddesses should be performed tn 
eonjunetion wtth that of the stddhis. 





225. An eptthet of Visnu - referring to the churning of the ocean 
when He took on the form of a woman in order to delude the 
asuras tnto pursuing Him tnstead of the nectar. 


226. I.e., all women destre the god of love. 


Similarly, 


69. EVEN NOW, AS THE OBSERVANCE OF A VOW, I DO REPETITION 
OF THIS (VIDYA) THREE TIMES A DAY IN ORDER TO 
MAINTAIN THIS RANK,227 OH LOVELY ONE! 


He mentions about the difference in fruit that comes of this v¢dya 
(and of the cakra too) through the worship of the whole and the parts: 


70. OH GODDESS: FROM THE WORSHIP OF THE MIDDLE ONE, A MAN 
BECOMES LORD OF SPEECH, 
AND ANOTHER KANDARPA FROM THE VENERATION IN THE OUTER, 
MIDDLE AND INNER. 


71. WITH THE WHOLE ALWAYS IN CONJUNCTION WITH ALL THE 
GODDESSES, OH PARVATT!, 
ONE MAY ATTAIN THE KHECART SIDDHI22® ACCOMPANIED BY THE 
ATTRIBUTES OF AWIMA ETC.. 


"Of the middle one" means the eminent (cakra) of the root triangle 
with the fourfold goddesses??9 that are located in (that) eighth 
eakra. From the worship (of it and) of the eight-spoked one which 
(with respect to the root triangle) is outside, and from (the 
worship) of the ninth ecakra too (which is the one that abides in the 
middle of the middle one), Lordship of Speech and the state of 
Desire?3° are attainable. It is a twofold worship of the cakra’s 


227, Itterally: "to achteve or accomplish this posttion", t.e. 
even Stva's exalted rank depends upon his devotton to the 
vidya. 

228, T.e., ttbheration. 

229. Kamesvart, Bhagamalint, Vajrest and Tripurasundart. 

280. The Sanskrtt reads "kamatvam" meantng Sivahood; the state 


of the Lord Kamesvara who ts Stva under another name. 
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separate parts.?25' And from the worship (of the cakra) in its 
entirety, the Khecart stddhi may appear accompanied by the eight 
stddhts of Anim@ etc..?32 What indeed is the point of having recourse 
to the three sets of eight without basis? Who can conceive of jit?!235 


A blessing to all! 
End of commentary on Verse 71. 


Here ends the fourth chapter in the commentary composed by Rajanaka 
Srimad Jayaratha on the Srivamakesvarimatam. 


231. I.e., from the worship of the root triangle on tts own Lordship 
of Speech artses, and from the worshtp of the etght-spoked, the 
root triangle and the bindu cakras, "kamatvam" ts the frutt. 


232, From this btt of commentary tt appears that the Kheeartstddht 
of itberatton ts a supertor, all-encompassing stddht that 
ampltes the attatnment of the etght tradtttonal ones. 


233. Jayaratha doesn't make his meaning very clear here, but he may 
be taking exception to another commentator's ~nterpretatton of 
"outer, middle and inner" as indicative of the outer Tratlokya- 
mohana cakra wtth its etght compass directions, of the mtddle 
etght-petal lotus and tnner etght-spoked cakra. By "wtthout 
_ basts" (ntrntbandhanam) he suggests wtthout sertptural basts. 
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Fifth Chapter 


How can there be stddhi in this matter without koma and repetition of 
the vidya as a whole and in sections? By means of the (device) of the 
Goddess speaking and referring to the theme of the chapter, (the Lord) 
discusses what it is: 


1. YGU HAVE SPOKEN ALL ABOUT THE HIGHEST KNOWLEDGE OF 
TRIPURA AND ABOUT THE THREE - THE STATE OF DESIRE, 
THE KNOWLEDGE OF VISA AND THE STATE OF LIBERATION. 1 


2. NOW, SANKARA, SPEAK ABOUT THE RITE THAT HAS TO DO WITH 
HOMA AND REPETITION OF THE MANTRA: 
BY THE MERE PRACTICE OF IT, EVEN THE ILL-FATED PERSON 
ACHIEVES SUCCESS. 


"Three" means the collectivity (of them). 
End of commentary on Verse 2. 
In order to reply to this (the Lord) says ("Sri Bhairava says"): 


3. LISTEN GODDESS: AND I WILL TELL YOU ABOUT THE RITUAL 
PRACTICE (RELATING TO) THE MANTRA OF TRIPURA 
WITH ITS METHOD FOR JAPA AND HOMA? CONFERRING THE 
DESIRED FRUITS. 


On that subject He now discusses the ritual method for japa: 


4&5. OH SUPREME LADY: IF, HAVING WORSHIPPED THE WHOLE CAKRA 
AS PRESCRIBED, THE MAWTRIN? RESOLUTE IN HIS VOW, 
PERFORMS EVEN ONE THOUSAND REPETITIONS OF THE MANTRA 


i. see Chapter IV Verses 17 and 18 tneluding commentary. 


2. A religtous ceremony tnvolving oblations tnto a sacred 
frre - usually of clartfted butter. 


3. T.e., the person who ts repeating the mantra for the sake of 
worshtp. 
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STANDING BEFORE IT (WHETHER THE MIDDLE ALONE, OH GODDESS, . 
OR THAT INVOLVED IN THE OUTSIDE AND THE MIDDLE), THEN, 
SUPREME LADY:, HE OBTAINS UNLIMITED FRUIT. 


"The middle alone" means the one in the form of the root triangle. 

As the most important proceeding in puja is therein with the eighth 

and ninth cakras, the sense (of the verses) is: "What is the use of 
other inessential worship given that effort concentrated on the essen- 
tial shares in the fruit?"* By “involved in the outside and the middle" 
is meant the three-angled one that is in the middle, in conjunction with 
the seventh cakra abode that is on the "outside" with its supervising 
entities that are the inner limb attendants having the nature of the 
eight deities VaSini and the rest. Meaning therefore, that one should 
worship the three-spoked one together with the eight-spoked one. By 
"before it" is meant in front of the venerated cakra distinguished into 
three parts.> "If" is meant in a causal sense. The use of the word 
“aven" indicates that a lesser number is also admissable. Consequently, 
as one may perform repetition of the mantra a hundred and more, or a 
thousand times, it means that one may obtain "unlimited fruit". It is 
very clearly demonstrated here that "japa" is the main part. Vain are 
the babblings of others! Enough conjecture about the poor notions of 
those who consider themselves knowledgeable: 


End of commentary on Verse 5. 


4. Jayaratha is pointing out that the matn verses concentrate on 
the etghth cakra because tt tnvolves the most important part of 
the puja ceremony. By worshtpping tt (and the ninth cakra) 
alone, the fruits of performing japa to all of the nine cakras 
may be obtained. So there ts little need to take the ceremony 
to tts fullest extent. | 








. For the sake of performing japa the ntne cakras have been 
abridged to the bindu cakra (the ninth); the root trtangle 
(the etghth) and the etght-spoked cakra (the seventh). 


6. The tmplteatton here ts that the performance of "japa" ts the 
important thing wtth the actual number of repetitttons as a 
secondary consideration. 
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(The Lord) mentions another alternative in this matter: 


6. OTHERWISE, ONE MAY UNDERTAKE THE REPETITION OF MANTRA 
(BY) MEDITATING ON THE CAKRA IN THE HEART, HAVING 
REFLECTED ON THE SUPREME LADY PRESENT THERE BY MEANS 
OF THE PREVIOUSLY DESCRIBED MEDITATION. ? 


Cakra means the triple type one also. 
End of commentary on Verse 6. 


As there are many ways of undertaking repetition of the mantra, He 
says: 


.7. ALOUD OR SILENTLY, - EVEN MENTALLY, OH VIRTUOUS ONE! 
By "aloud" is meant with voice since they say: 


"What the self does not hear is said to be mental. What 
is heard (only) by the self consider as silently. ? 
What others hear, Oh Goddess!, is called voiced." 


He discusses the "how", "the how much" and "what are the fruits?" 
of (japa): 


7, 8, 9 OH GODDESS! HE WHO WITH BODY TRANSFORMED INTO TRIPURA 
& 10. (AND) GIRT IN THE MUDRAS AND WYASAS PREVIOUSLY 
DISCUSSED PERFORMS AT LEAST ONE HUNDRED THOUSAND 
REPETITIONS OF THE MANTRA HAVING ASSEMBLED A ROSARY 
EMBELLISHED WITH SAFFRON, ALOE, CAMPHOR AND MUSK THAT 
(EITHER) CONTAINS A STRING OF PEARLS, IS PRODUCED FROM 
ABUNDANT CAT'S EYE GEMS, CRYSTAL, RUDRAKSA, 


7. Japa may be performed with the cakra internaltsed. The 
medttatton (dhyGna) for Tripura ts contained in I:113-1381. 

8. I.e., the cakra abridged to the seventh, etghth and ninth 
eakras. 

9. "Stlently" here means with a sltght but percepttble 


movement of the ltps as some do when reading a book. 
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PUTRAJIVIKA™ AND LOTUS SEEDS; (OR) IS FASHIONED FROM 
CORAL, RUBIES ETC. (OR) RED SANDALWOOD, HE IS RELEASED 
FROM MORTAL SINS.11 


The body is transformed into Tripurd as the result of girding oneself 
in the nyasas previously discussed. By the word "etcetera", conch 
shells and so on are understood. Consequently, the nine (gems)'* are 
not expressly intended. (The nine gems) are not a rule since a 
variation (in this matter) depends upon the text only. 


That is 


16% 


vee 


12 


13. 


"For the mastery of the stddht of oratory, (the beads) are made 
from pearls and crystals. 

For the attainment of the state of Desire, they are produced 
from cat's eyes, rubies and various precious stones, or else 
from sandalwood. 

The fashioning from putrajtvtka, lotus seeds and rudraksas etc. 
‘is for pre-eminence over the great Ntranjana stddhi." 


one stated variation. Here is another: 


"A string of beads should be fashioned that has the supporting 
tinged with red sandalwood. 13 
In the first (cakra) a three part one of pearls etc. is for the 


The Rudraksa seeds are from the tree Elaeocarpus ganttrus 

are sacred to Siva. Putrajitvika seeds originate from Putranjiva 
roxburghtt and are satd to be propittous to the health and 
welfare of sons/chtldren. 


Although the Sanskrit verse ts not expltett on the matter, the 
rosary ts usually made of one substance entirely. There ts a 
tradition that the results of the japa wtll vary according to 
what the rosary ts made of. The lotus seed rosary leads to the 
destruction of the enemy; wtth the coral rosary one gatns 
wealth; a rosary of jewels and silver grants success and Kusa 
seeds deltver from stn. The type of rosary may also vary from 
sect to sect. (Chattopadyaya, Reflections, p. 67.) 

The commentary to this verse gtves tts own verston of the 
effects of dtfferent rosartes. 


In Hindutsm there are nine tradittonally ausptetous gems: 
pearl, ruby, topaz, diamond, emerald, lapts lazuit, coral, 
sapphtre and gomeda (?). These nine jewels may be dtsposed 
on the pots or jars used tn the sacred rttuals. 


Though the Sanskrit reads "sonacandanajam", it seems likely 
that the thread ts dipped tn sandal rather than being made of it. 
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deities of the single, tripe and eight-angled ones.14 

In the last (cakra, the string of beads) of putrajtvas and 
so on is for the eight established goddesses in the eight- 
angled one. 

And one of crystal, coral and rubies etc. for the goddesses 
of the middle cakra." 


(This) quotation is no rule either because the variation belongs only 


to this text and it has no backing in sacred tradition, 15 


End of commentary on Verse 10. 


(The Lord) now reveals how with number of repetitions there is a 


corresponding increase of fruits: 


14, 


id. 


16, 


11. THERE IS NO DOUBT THAT WITH TWO HUNDRED THOUSAND 
(REPETITIONS OF THE MANTRA) THE GODDESS TRIPURA 
ABSOLVES THE SINS OF A SADH4KA COMMITTED DURING 
SEVEN LIVES. 


12. WITH THREE HUNDRED THOUSAND REPETITIONS, THE 
CONSCIENTIOUS MAWTRIN (WHOSE BODY IS MANTRA) 
AT ONCE DESTROYS THE SIN PRODUCED IN SEVEN THOUSAND 
LIVES. 


13. HAVING REPEATED THE vyrpy4 FOUR HUNDRED THOUSAND TIMES, 
HE BECOMES THE GREAT LORD OF SPEECH. 
AND AS THE RESULT OF FIVE HUNDRED THOUSAND REPETITIONS, 
HE IS RID OF POVERTY AND BECOMES THE GOD OF WEALTH'® 
BEFORE ONE'S VERY EYES. 


The detttes of these important three cakras can be 
worshipped all together tn the ninth (or "first - depending 
on how you look at tt) cakra. 


Jayaratha ts emphastsing the fact that there ts more than 
one acceptable way of making the rosary and no one of them 
ts of conelustve authority. 


Vatsravana" ts an eptthet of the god of wealth - Kubera. 
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14. WITH SIX HUNDRED THOUSAND REPETITIONS OF IT (HE BECOMES) 


THE GREAT LORD OF THE VIDYADHARAS, AND WITH SEVEN HUNDRED 
THOUSAND, 
HE ATTAINS THE COMPANY OF THE KHECARTS,17 


15. OH GREAT LADY: WHEN HE HAS PERFORMED EIGHT HUNDRED 


THOUSAND REPETITIONS IN NUMBER, 
THE HONOURED ONE OF THE GODS BECOMES THE LORD OF THE 
EIGHT SIDDHIS, ANIMA AND SO ON. 


16. WITH AN AMOUNT OF NINE HUNDRED THOUSAND REPETITIONS TO 


TRIPURASUNDART , 
THE MANTRIN DULY BECOMES LIKE ANOTHER EMBODIMENT OF 
RUDRA. 


(The Lord) makes the Rudra embodiment of (the s@dhaka) explicit: 


17. OH GAURI! THE EVER-JOYFUL HERO’® BECOMES THE LORD WHO 


FUNCTIONS OF HIS OWN FREE WILL. 
OF UNDIMINISHED'? SPLENDOUR ON EARTH, HE TS HIMSELF 
THE CREATOR OF THE WORLD (AND) THE DESTROYER. 


The "becomes" is implied. 


End of commentary on Verse 1/. 


ECs 


18. 


Les 


The "Kheearts" are particular saktis or yogints that mediate the 
descent of the untversal consctousness into the tndivtdual. The 
khecarts operate the sphere of consctousness. The other sakttis 
in this classtficatton are Gocarts, Dikearts and Bhiicarts who 
respectively operate the spheres of the psyche, the outer senses 
and the external world. (Singh, Pratyabhtjnahrdayan, pp.39-40.) 
The great lord of the vidyddharas ts Sarpiethastdtia, The vtdya- 
dharas are mythical beings of hwnan form belonging to the atr- 
space regtons and possessing magical knowledge. 








The use of the word hero 1s an alluston to one of the three basic 
types of Tantrte sadhakas: the animal (pa&su), the hero (vtra) 
and the divine (divya). 


Itterally: "unimpeded, unobstructed"; Skt.:"apratthata". 
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But do the three ways of repeating mantra (aloud etc.) have, or not 
have, something special with regard to one another? On this (the 
Lord) says: 


18. OH GREAT LADY: BY SPEAKING OUT LOUD ONE MAY OBTAIN 
(AS MANY FRUITS) AS THERE ARE REPETITIONS OF THE MANTRA; 
A HUNDRED THOUSAND WHEN PERFORMED IN SILENCE 
(AND) BY THE MENTAL (METHOD, ONE MAY OBTAIN) THE FRUITS 
OF TEN MILLION REPETITIONS OF THE MANTRA. 


(This verse) means that the small number - once, twice, three times... 
that the sddhaka has vocally repeated the mantra, gains him the 
benefit of only the number performed. Likewise, a hundred thousand 
repetitions performed in silence gain him one hundred thousand times 
the benefit compared with that of vocal repetitions. Thus, repeated 
mentally there are ten million times (the fruits). The gist is that 
there is a successive increase. ?° | 


End of commentary on Verse 18. 


He also discusses a characteristic of japa that results from 
difference in locale: 


19. VERILY OH VIRTUOUS ONE! IN WHICHEVER PLACE THE WEST- 
FACING, THE SVAYAMBHU, THE BANA OR ITARA LIWGAS EXIST, 


20. THERE ONE SHOULD REMAIN PERFORMING ONE HUNDRED THOUSAND 
REPETITIONS OF THE MANTRA WITH ONE'S BODY TRANSFORMED 
INTO TRIPURA. 


The "Itara" (Ziziga) has been allocated in many ways by stddhas and 
others. (For example:) 


"The West-facing Ziviga is said to be established in the yont. 
The ones positioned in the plexus of the heart and in the 


20, The implteation seems to be that for every one repetttton 
of the mantra performed stlently, there are one hundred 
thousand times the frutts of tte vocal repetttton. 
Stmilarly, when performed mentally, the fruits of one 
repetition are ten million times that of a vocal repetttton. 
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bindu are called Svayambhu and Bana. Itara is in between 
-them...."?71 


The “many ways" are found in the scriptures. They are to be deduced 
by diligent yogis according to their predilections and as far as their 
own experience allows. And by others, the various locations of the 
_lifigas are often described any which way: It is not our intention to 
(enter) again into a difficult-to-grasp, thoroughly chewed over 
exposition on this. So let us drop the subject. (The Lord) mentions 


the consequences: 


20. THEN, OH QUEEN OF THE GODS:, A MAN BECOMES AN AGITATOR 
OF THE THREE WORLDS. 


So, after concluding (all) this, He discusses the ritual method for homa: 


21. THUS HAVING AT FIRST DONE REPETITION OF THE MANTRA TO THE 
BEST OF HIS ABILITY, | 
THE EXCELLENT SADHAKA SHOULD PERFORM HOMA IN TEN PARTS...22 


He discusses "with what” and "how": 


22. ...WITH FLOWERS OF THE BRAHMA TREE, OR ELSE WITH REDDISH 
FLOWERS23 AND THE THREE SWEET SUBSTANCES ACCORDING TO RULE. 


The "Brahma tree" is the sacrificial (Butea frondosa) with its Paldsa 
(blossoms) etc.. The "three sweet substances" are sugar, ghee, milk 
and so on that have many preparations. If Svayambht flowers are 


21 The ascending order of lingas ts tradittonally: Svayambhi, 
Baya, Itara and Para. This verse tn giving a different order 
demonstrates, as Jayaratha says, the vartous alternative 
arrangements found.tn the scrtptures. 





22. The procedure for homa as gtven below in the commentary may be 
summed up in ten principal steps: meditation on the trtangle; 
tnvocatton of Ambika; bringing of Fire; casting tt tnto yon; 
blaztng-up of Fire; consecratton of ladles and offerings; 
pre-natal ceremontes ete.; dtsmissal of Mother Goddess; 
worshtp of mantra-cakra and visualtatng of Ftre as face. 


23, The Kusumbha flower ts the Safflower or Hermit's water-pot. 
But here tt apparently means any red flower. 
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mentioned in the text, it means wild flowers. By “according to rule" 
is meant that one should make fit for worship a sacrificial receptacle 
having glanced upon it with a supreme gaze from among the eight pits 
being mentioned there;2* having sprinkled it with the weapon 
(mantra);?5 dug it out; blessed it with water; beaten it (and) 
smeared it (with cow dung);26 having divided it into four with an 
entrance; made it adamantine;?’? covered the inside and out with 
shining heaps of KuSa grass, (and) having disposed the three Saktis 
Vami etc. on the encircling rims?® for the sake of removing obstacles 
{to the worship).?% Then "one should perform toma" by meditating on 
the triangle in the intersection;*° by invoking Ambikd with the maya 
bija;?' placing her upon the seat (and) worshipping her; by bringing 
Fire; sprinkling it; turning it into nectar;>? worshipping it (and) 
meditating upon it as semen; by casting it into her yont after three 
circumambulations from left to right; by sprinkling her yon¢ with 

the weapon (mantra), covering it with Darbha grass (and) displaying 
the "burning" mudr@ on the blazing-up of the Fire; by performing the 
rites of: conception for a male child; parting of the hair; birth 


24. The G@gamas as a rule presertbe etght types of kunda: square, 
round, trtangular, crescent-shaped, vulva-shaped, pentagonal 
ete.. (Gonda, Medieval Religtous Literature, p. 191.) It 
seems that the particular shape of the ftre-pit should be 
chosen by allowing one's gaze to fall upon tt by chance. 


20. The weapon mantra ts PHAT. 

26. "Lepana" ts a traditional practtce of smoothing the earth 
with a mtxture of cow dung and water. 

27. I.e., with the mantra PHAT. 

28. Monter-Willtams defines the mekhalads as the four ltnes or 


cords surrounding the receptacle for the saertftictal fire. 
In the Tantrie ritual, however, they are meant to be ratsed 
perimeters of earth at the bottom; half way up the stdes 
and around the outer edge of the kunda or sacrtfictal ptt. 


29. The Kuga grass serves the purpose of covering the instde and 
the outstde of the kunda. The saktis are worshtpped for the 
removal of obstacles. 


30, The "tntersectton" refers to the crossing tnto four wtth 
entrance? Is tt an tmagtnary ertss—crossting? 


31, T.e., the mantra HRIM. 


S82. With whtch mantra? 
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and giving of a name, with the limb vidyds33 (and) individual oblations; 
by consecrating with an aspersion of drops from the water vessel the 

two large and little ladles3* (with their Siva-Sakti nature) placed 
face down on the Darbha grass to one's left, and the materials for toma 
- the clarified butter etc.; by offering in full3> for the completion 
of the sacred rite (and) dismissing the mother of Fire;36 by 
worshipping the mantra cakra?’ in the fire of Desire (and) by visual- 
ising the entire sacrificial pit as the face of Fire.?8 

It means, not having violated the procedure prescribed in tantras of 

all kinds. 33 


(The Lord) discusses what occurs when (koma) is performed in this way: 


22. THEN THE VIDYA BECOMES THE DESTROYER OF THE HOST OF 
GRAVE OBSTACLES, 


Ooi Are these the mantras belong to the individual cakras as gtven 
tn Chapter I? 


34, "Sruk" ts the larger of the sacrtfictal ladles; "sruva" ts the 
smaller. The oblatton ts spooned from the smaller tnto the 
Larger ladle and from tt into the fire. "Sruk" ts deemed to 
have the nature of Stva and "sruva" of Saktv. 





36. The Sanskrtt reads "purndm dattva" and presumably tt means that 
as the rite draws to a close, all that sttll remains tn the way 
of oblatton offertngs ts east tnto the ftre. 





36. Ambtka ts the mother of the newly engendered fire. The homa ts an 
enactment of sacred intercourse. The kunda or saertfietal ptt 


symbolises the yont of the goddess Ambtkad whose presence ts 
tnvoked tnto tts centre. Ftre ts the male element - the semen 
which ts cast tnto the yont setting ablaze the Darbha grass 
which then symboltses a new birth. Pre-natal and natal rites 
are performed for the ftre's new offspring. 


37. This may be the tnner triangle (or seventh, eighth and ninth 
cakras?) plus the fifteen syllable vidya. 

38, Face of Ftre? | 

39. The Sanskrit litterally reads: "tn stmilar and dissimilar 


tantras," which may mean that tantras of all kinds gtve the 
same baste method for puja. 
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23. THE FULFILLER OF ALL DESIRES AND THE DONOR OF THE 
FRUITS OF ENJOYMENT AND LIBERATION, OH GODDESS! 


He discusses where one may perform it: 


EITHER IN THE YONI SACRIFICIAL PIT, OR IN THE 
FEMALE GENITAL SYMBOL,*° IN THE CIRCLE OR IN THE 
HALF-MOON ONE, 


24. IN THE CAKRA OF NINE TRIANGLES, OR IN THE SQUARE AND 


THE EIGHT LEAVES. 41 


The "genital symbol" means the three-angled one.*2 "In the nine 


triangles** and in the cakra" is a dvandva type of compound. By 


the "eight leaves" is meant the lotus with eight petals. But since 


the homa (sacrifice) is valid with one sacrificial pit alone, what 


is the use of specifying “eight" of them?%+ 


40. 


41, 


42, 


43, 


44, 


IN THE SACRIFICIAL PIT OF THE yowr, ONE BECOMES 
A FLUENT ORATOR; 
THERE IS EXCELLENT PLOUGHING IN THE FEMALE GENITAL SYMBOL; 


Literally: "mark or sign"; Skt.: "anke". 


The verse ts spectfytng etght places suttable for the perfor- 
manee of homa. Etther tn an actual sacrt fictal pit, or im 
vartous locations within the yantra of the Sritcakra. 

Vartula" meantng "ping or etrele" refers to the round 
stxteeen-petal Lotus in assoctation with the three rings. 
"Ardhacandra" ts a reference to the fourteen-spoked cakra 

as the pertod between one full moon and another ts approx- 
tmately 28-30 days. Half of that ts fourteen, or to put tt 
another way, the time lapse between one half-moon and another 
ts approximately fourteen days. 


l.@., the root trtangle. 


"In the nine triangle cakra" might be taken to mean the eakra 
as a whole as there are four fires and five gaktis, however — 
the commentary suggests that tt ts the etght-spoked cakra 
(with tts etght triangles) plus the central triangle. In 
other words the eighth and Cath cakras are taken together. 
Performing the homa tn thts part of the Srtcakra gtves 

the "destred fruit” (of liberatton) that is mentioned tn 
Verse 27 below. 





Eight saertfictal pits are menttoned because they produce 
different effects as the subsequent verses tndteate. 


25% 


26. 


27. 
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LAKSMI IS IN THE CIRCLE (AND) IN THE HALF-MOON ONE, ONE 
OBTAINS ALL THREE. 

THE STATE OF LIBERATION IS ATTAINED IN THE SACRIFICIAL 
PIT OF THE NINE TRIANGLES. 


IN THE SQUARE ARE PEACE; PROSPERITY, ABUNDANCE AND HEALTH. 
ALL SUCCESS AT ONCE ARISES IN THE ONE MARKED WITH THE 
LOTUS. 


OH LOVELY ONE: IN THE EIGHT-ANGLED CAKRA ONE OBTAINS THE 
DESTRED FRUIT. 


So, as there's a difference in benefit too resulting from the different 


oblation materials, He says: 


46. 


46. 
47, 


48. 


28. 


28 & 29, 


29 & 30. 


WITH OBLATIONS OF MALLIKA, MALATI AND JATI4> FLOWERS 
SOAKED IN GHEE, | 


EVEN THE TONGUE-TIED ONE BECOMES A LORD OF ELOQUENCE, 
OH SUPREME LADY. 


OH PARVATI: HAVING MADE AN OBLATION OF OLEANDER AND 
HIBISCUS*® FLOWERS TOGETHER WITH CLARIFIED BUTTER, 

THE MANTRIN ATTRACTS THE WOMEN OF THE UPPER, THE EARTHLY 
AND THE INFERNAL REGIONS. 


OH LADY! HAVING PREPARED AND OFFERED A MIXTURE OF 
CAMPHOR AND MUSK WITH SAFFRON, | 

HE IS MORE (BLESSED) WITH GOOD FORTUNE THAN THE 
FORTUNATE KANDARPA.*7 | 

VERILY! ONE OBTAINS RENOWN UPON OFFERING CAMPAKA AND 
TRUMPET FLOWER (BLOSSOMS) . 8 


The Mallika flower ts Jasminum zambac; the Malatt ts Jasminum 


grandtflorum and Jatt is the Nutmeg tree. 


Also known as "China Rose". 
Eptthet of Kama. 


The Campaka flower ts Michelta campaka - a yellow fragrant 


flower. The Trumpet flower ts Bignonta suaveolens. 
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3]. WHEN HE HAS OFFERED SANDAL, ALOE AND CAMPHOR IN THE 
CALYX OF A FLOWER,‘ 9 
HE BECOMES THE AGITATOR OF THE SOPHISTICATED LADIES 
OF THE CITY. 


32. OH GODDESS. HE BECOMES A KHECARA WHEN HE HAS GONE 
TO A CROSSROADS AT NIGHT (AND) HAS MADE AN OFFERING 
OF FLESH RECITING®® THE THREE MADHU VERSES (AND) 
RECALLING TO MIND THE GREAT LADY. 


33. THEN, OH GREAT LADY:, AFTER OFFERING PARCHED GRAINS OF 
RICE (AND) MIXTURES OF HONEY, MILK AND CURD, 
HE IS UNFETTERED FROM DISEASES, TIME, FEAR OF (ONE'S) 
INEVITABLE DEATH AND SO ON. 


The proper order (of actions) is: “having gone to a crossroads at 
night"; having recited the three madhu>' verses; having recalled 
to mind the Great Lady (and) having offered meat, he becomes a 
kheeara". It is said on this subject that: 


"There exists the explicit interpretation; the traditional 
interpretation; the esoteric and the kaultka interpreta- 
tions; also, the all-secret and the great principle 
interpretations. 

So, Great Lady! This is the sixfold type of exposition of 
the supreme Lord which is obtained in al] tantras through 


an uninterrupted line of succession."5? CYO«, HP. 29 15) 
49, On the authortty of H.N. Chakravartt, the "pura" ts the 


calyx of a flower. Perhaps also, "a leaf rolled tnto the 
shape of a funnel" as gtven tn Monter-Willtans. 


50, Literally: "having performed"; Skt.: "krtva". 
ol, The madhu verses are R.V. I, 90, 6-8. "6) The winds waft 





sweets, the rivers pour sweets for the man who ke2ps the taw: 
So the plants be sweet for us. 7) Sweet be the night and 
sweet the dawns, sweet the terrestrial atmosphere; Sweet 

be our Father Heaven to us. 8) May the tall tree be full 

of sweets for us, and full of sweets the Sun: May our mtleh- 
kine be sweet for us." 


og. The verse asserts that there are stx levels of tnterpreta— 
tion tn these matters. The first four seem reasonably clear, 
and the tast two are explatned later on in this sectton of 
commentary. These "tnterpretattons" seem to bear a relatton- 


ship with the Avarana saktis of simtlar names. 


390 


And so on. Doing the said exposition on every point six times results 
in merely imparting excessive length to a text. (The exposition) that 
is now given is by way of the substantial meaning only.53 For it is 

a fact that the “explicit interpretation" is just (an exposition) 
merely concerned with the literal meaning intended to give place and 
kind. Also said to be exterior is the "traditional interpretation" 
(one acceptable to the gurus etc.) which contains an exhilirating 
spirit because of its conformity to the sayings of Siva (and) which 
takes the form of the great wisdom with (its) emphasis on producing the 
realisation of the Self etc.. For example: "the Self is to be known, 
is to be thought upon" and “this @iman manifests once". This twofold 
kind of exposition is also the essence of the "anava means"** of the 
nature of letters etc.. Due to this once (for all) manifestation, 
(and) due to the Self's unique nature as knower (eternally of the sole 
essence of the luminous Siva), how is it possible for the Self to be 
known? And how can there be that awareness>*> of identity considered 
as the prime (thing) to be known? He, 


"The Lord Master, having created the Self allied to 

Free Will out of his essence of non-duality, functions by 
means of such resolutions as 'I will rule' etc..">5 

(I. Pra. 1:1:47) 


53. Which of the stx is the "substanttal tnterpretation"? The 
last? 
54, In Kashmir Satvism, "Anava" is the lowest (the most physteal) 


of the four upayas or means to liberation. The order is: 
Anava, Sakta, Sambhava and Anupadya (somettmes constdered as an 
extension of Sambhava). Anava has the character of krtydG; 
Sakta of jndna; Sambhava of techa and Anupadya of Gna anda 


65. "Paramarso" —- Literally: "reflection or consideration". 
56, I.e., the way tn which the non-dual Absolute funettons ts by 


means of tndtvitdual selves that freely witli one sort of 
activity or another. 
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According to the verse, He manifests objectivity’? in Himself without 
abandoning his one nature as subject.°® As a result: "He is capable 
of bringing to a state of awareness";°% ‘the one that is entering the 
state of becoming is Siva"; (and) “he attains the realm of sense 
experience that belongs to the pure Self split into the separate parts 
of guru etc."®° Because of its inner nature this third kind is 
designated by the word ntgarbha., ®' 


Thus , 
"The very Self that springs up in all beings in the form 
of blissful consciousness is Siva - the expansion of 
unobstructed will (and) widening perception®? and action." 
(I. Pra. 4:1:1) 

And, 


"It is one's very Self that is the one great Lord of all 
creatures. It is the essence of all things fostered by 
constant reflection on 'This I am’." 


According to the view stated by the former venerable guru, such is the 
nature of the Self in all life forms,®3 - even in those that have 
perceptive natures with limited selves. When thought upon even 
casually by way of a mere understanding of one's essence as the 
paragon of light®* consisting of the reflection of the supreme "I", 


57. "Prameyatan" tn Sanskrit. 

5g. "Pramate" tn Sanskrit. See the sectton on the "Introduction 
to the Phtlosophy of the Texts". 

59. "Pacamrsyatam" in Sanskrit. 

60. T.e., the pure undivided Self differentrates tnto separate 


centres of consctousness. The expertence of duality ts 
preserved in the tlluston of an tndtvidual separate Self and 
other tndivitdual separate Selves. 


61. "Nigarbha" has the connotation of "in the womb" or "embryonte". 
62. "Des" - itterally "seeing". 
GSs "Dasasu" - litterally: "in all states or conditions of life". 


64, "Paraprakasa" tn Sanskrit. 
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Siva himself induces the supreme powers naturally.®> He, 
"is kula, the essence of the Self..." 


Because of being in the kula which is the essence of the Self, the 
fourth (interpretation) is designated by the word kaultka. Due to the 
mental and ritual elements, this as well as the esoteric are the two 
ways that constitute the essence of the "Sakta means".®6 And so, due 
to a gradual assent of the stream of supreme excellence in this: 


"Then strengthened by (this) most apparent and exalted 

identification, consciousness attains its pure unreasoning 

essence." (Tan. 4:6) 
According to this view, (consciousness) reaches to a state of certainty 
that is thought-less (and) characterised by an intuitive perception of 
the Self. Because of its being incommunicable to ignorant people, it 
is called by the word “secret". It is the fifth one and has the nature 
of the "Sambhava means".®7 So, given that even with this amount of 
power of meditation the highest goal is also reached, (the fifth and 
sixth ones) produce in the body the perfection that consists in pure 
consciousness free from the kalan@ stains of existence and non-exist- 
ence,®® as well as the Conceptual circle in a flashing form before 
(him). 


65. "Sahajanqtsvaryan". The "supremacy" can be a reference to the 


etght supernatural powers or stddhts. Presumably tt means that 
Stva evokes a spontaneous development of latent spirttual 


POWEPS.... 
66. Sée footnote 54 and the "Introd. to the. Philo. of the Texts”. 
67. Ditto. 
68. "Kalan" ts a adtffteult term to define, but tt carries the 


meantng of "quality" or "impelling" amongst others. The notions 
of. extstence-non-extstence do not apply to thts state of 
consetousness. Even "non-extstence" impltes a something not 
extsting. The state ts beyond actual and conceptual 
litmitattons. 
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"This Conceptual circle that appears all around before them, 
is made inarticulate®? in the Bhairava fire of consciousness." 
(Tan. 2:35) 


(The verse) is saying that (the Conceptual circle)”° is established 


in what consists of the supreme Self for its essence; it shines forth 


on all sides regardless of anything other. As a result of being the 


top ranking one (in this discussion) on the nature of "exposition" 


and because of its superior excellence to anything else, it is the 


sixth one and is referred to by the name the "great, supreme principal 


interpretation". 


As the scripture says: 


69, 


10; 
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“For it is the literal meaning, Oh Supreme Lady!, that alone 
is the explicit interpretation. (Yo. Hr. 2:16) 

The traditional one exists in the form of the great wisdom 
found in the mouths of the gurus. 

The esoteric interpretation is also in the essential preserve 
of the guru - as Siva, Oh Great Goddess: 

The kaulika is consciousness of one's own Self preceded by 
consciousness of the Self.7! 


The secret interpretation is extremely hidden (and) produces 


immediate (intuitive) certainty. 

The interpretation according to the great supreme principle 
is concerned to speak of the Supreme Self. 

The meaning is revealed in the form of a conversation between 
Siva as guru and the Self preceded by a state in which all 
concepts and ideas are removed. 


The Sanskrit reads "vtlapitan”. 


Thts "bhavamandalam" or Conceptual etrele obviously has an 
esoterte meaning as yet untdenttfted. 


Having learnt of the nature of the Supreme Self, one becomes 
quare of one's essential self as fundamentally one with the 
Supreme Self. In Ved&ntte terms, one realizes the tdenttty 
of the brahman and @tman. 
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It bestows perfection of the body’? and is found contained 
in the vidyas and ptthas.73 


And yet, as a general rule, there is everywhere an absence of that kind 


(of reference) to them, (for example): 


72, 


7d. 
74, 
7d. 


76, 


77. 


"One is the explicit interpretation obtained in the outer 
sastras.7" 

It has the nature of (explaining) the words, figures of. speech, 
substance, sayings and polished constructions. 

The traditional one is found in the Dvtka sastras.75 

It is present in the mouths of eminent gurus in conversation 
on external matters relating to Siva. 

Oh Goddess! The explicit interpretation and the traditional 
interpretation, along with the esoteric interpretation are 
the threefold exposition found in the Trtka éastras.7§ 

The explicit, the traditional, the esoteric, the kaultka and 
the all-secret interpretations belong to the five Tantra 
modes .7? 

The explicit, the traditional, the esoteric, the kaultka 
interpretations and the great principle interpretation - the 
six of them, 


"Pindastddhidah"; <t grants a form of phystcal tmnortality. 


Although the vtdyas and the ptthas are concrete mantfestations, 
thetr underlying power stems from thts highest form of realtsa- 
tron. 


"Bahya" here ts ltkely to mean the external or "face value" of 
the texts without attempting an esoterte interpretatton. 


"Dotka" in the sense that they give only two tnterpretattons - 
"bhavartha" and "s sampradayartha". 


The Trtka sGstras are an important part of the Kashmir school 
of Satvism. They refer to the teachings of Tryambaka (one of 
the three sons of Durvasas) who was instructed to spread the 
abheda aspect of the Siva teachings. (The bheda aspect was 
propounded by Amardaka and the bhed&bheda by srinatha.) The 
Trika literature ts broadly divided into the Agama, Spanda and 
Pratyabhijna sastras. The connection between the Trtka and 
the first three "tnterpretations" ts probably spurtous as 
Jayaratha later suggests. 





The "five Tantra modes" may be a reference to the five streams 
of Satvasastras tssutng from the five faces of Siva. 
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are observed in the Tantra that possesses the ocean of 
knowledge,78 Oh Parvati!" 


And so on. "(For the various interpretations), there is a definite 
place in the different texts in relation’? to what is predominant." 
Enough of this rashness in revealing what is (already) revealed! 
Thus, reference to these (six interpretations) is as far as possible 
to be inferred in the various texts oneself.®° Moreover, for those 
who are of traditional inclinations, the explicit, traditional and 
esoteric interpretations are revealed by others according to the 
maxim of "representing burnt fried grains with the (addition) of 
salt".8' Of these (interpretations), the ancients and many of our 
contemporaries have made extensive efforts in the explicit meanings. 
This is elucidated (by them) in small part with only a mere hint of 
the other acceptable methods. Having promised explanations as 
appropriate, they maintain however, that the kula, the secret and 
the (great) principle interpretations are propounded by the Lord 
because "they are closely connected with the Self-awareness stemming 
from divine union; because they produce immediate conviction and 
because they bring about the disapperance of discursive thought"! 82 
On this slender thread they have commented on words with words, 
maintaining that "(these interpretations) are to be revealed in 
secret by the great masters through the oral traditions of some 
ancients": (So), on this subject, who ventures into the difficulties 
of putting into writing? Only superficial statements without basis 
have been made in various in-between (places in the commentaries): 


78. The "Ocean of Supreme Knowledge" ts perhaps the name of the 
Tantra from which this quote ts taken. It may refer to the 
Jnanarnava Tantra, but tt ts unltkely. ; 


79. Literally: "tntentton"; Skt.: "abhiprayeng". 
80. Jayaratha does not agree wtth the above quotes that the 


tnterpretattons are to be allocated to speetfie types of 
texts. On the contrary, Jayaratha seems to belteve that one 
and the same text may yteld to vartous interpretations 
depending on the aim or state of realization that the 
sidhaka ts pursuing, or has reached. 


Ole T.e., only a little more information has been added to a 
subject that has already been thoroughly discussed/cooked. 


82, The Sanskrtt reads "utkalpavtlaya". 
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All that is only the twaddle of a guru-in-chief designed to cover up 
a lack of knowledge! Let us stop. Blessings to all: 


Here ends the fifth chapter in the commentary composed by Sri Rajdnaka 
Jayaratha on the Srivdmakesvarimatam. 


Epilogue 


1. A few people have explained a small amount in conformity 
with the guru's words, 
by steadily gathering from wherever it may be. 


2. But by whom and with what purpose, indeed, is it expounded 
by means of word meanings that are thoroughly corrupt, 
difficult, ambiguous and barbarous? 


3. Because their intellects are beyond the scriptural (pale), 
the explanation of others (on the Vamakesvara) does not 
get to the actual meaning. It is due to their slavishness 
to their fathers’ and grandfathers’ concocted ideas of a 
smal] portion of the Rasamahodadhi. 


Hence, 


4. Having thus understood how things really are through the 
favour of the Venerable Guru, | 
some of it®4 has thus been discoursed upon by me - 
Jayaratha. 
It should be briefly attended to by the wise, (and) 
neither in (a spirit) of contempt nor without reflection 
should a fault or virtue be mentioned. 


Here ends the commentary composed by Rajanaka Srimad Jayaratha on the 
Vamakesvarimatam. 


83. Jayaratha's commentary does not cover the whole of the Vamakesvara 
Tantra/Vamakesvarimatam. The whole of the "Yogint Urdaya" tvs 
omitted. 


APPENDICES 
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Bhagavati 8th Century: E.I., V, No. 2 
(1960-61), No. 25, 6. 55; S 
p. 342 (Durgd Bhagavati); S$ 
p. 465. 


A. We 212s WRF: 
T.1., XV, No. 463, 
fal: 


Dslvg Lily Nox-206. 


9th Century: E.I., XX, Appx., No. 1819, p. 255; 
E.I., XIX, No. 2, 9. 18. 


10th Century: E.1., XXXII, No. 4, p. 56. 


llth Century: —£.C., VII, No. 323, p. 155; 
M.R.E., 1919, No. 6, p. 14; S.I.1I., XI Pt. 1, 
No. 117, p. J17. : 


12th Century: E 


.C., V, No. 58, p. 132; E.C., V, 
No. 23, p. 120; S.I.1 


.» No. 554, p. 373. 


Bhd 8th Century: E.I., XVII, No. 16, p. 306; E.I., 
XVIII, No. 14, p. 123. 


9th Century: E.I., XXXII, No. 33, p. 285; 
BaGee Ay NOe S85. pe 763. EsTu 5 KATX NOs. 205, “De 157 5 


10th Century: E.1., XVI, No. 21, p. 281. 


ith Century: E.I., XII, No. 8, p. 41; E.I., XV, 
NOs 225De 336% sheet CAV (NOw Ns De, Fe. OE Ges 
Tks: NOx 108, Da 2s. Exes. TX se NOy 6250. 148: 

Bc Cay As: NO. 1055 pe l0S Si TiTsy 1890. p.. 65: 
E.C. III, No. 7, p. 70; £.C., IIIT, No. 34, po. 74; 
EvG. Tis NOs 254. pe 74s EC. 54-1114 NOs Thy. Da 82s 
EsCay D115 Nov 29% iy. 9S: -ExGay T1ly Now 134, ips 
109; £.C., IV, No. 18, p. 69. 


l2th Century: £.C., X, No. 101, p. 177; E.C., XI, 
NO« 25 De 235, “EvCug Xie NO. 5 Ds 24%. -EcTey ALDI 
NOe 285. be S162 'Esda XILI4 No, 4,0. 523. “E.].'s 
XXXII, No. 22, p. 19/7. 


Durga 7th Century: E.I., I, No. 22, p. 182; S.I.1., XV; 
No. 405, p. 335. 


I., IX, No. 25, p. 189; S.I.I., XIV; 
I., XXXVI, No. 15, p. 115; S.I.I.; 
342, 


Sth Century: E. 
NOW. dig. 2s. cE 
XV, No. 463, p. 


9th Century: A.R.I.E., No. 143, 1959-60, p. 59; 
E.I., I, No. 16, p. 108; A.R.I.E., No. 342, 1955-56; 
bp. 51. 


10th Century: E.1., XXXI, No. 38, p. 291; E.I.; 
XXXII, No. 4, p. 46; E.1., XXXIII, No. 14, p. 83; 
M.R.E., 1913, No. 5, p. 70; A.R.I.E., 1950-51, 
No. 4, po. 6. 


lith Century: M.R.E., 1923, No. 153, p. 75; S.I.1.; 
XIII, No. 341, p. 181; S.I.1., XIII, No. 159, p. 84: 
E.C., VII, No. 323, p. 155. 


Gauri 


Hariti 


Laksmi 


No. 14, p. 61; 
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]2th Century: S.I.I., XVII, No. 203, p. 71; 

C.I.1., IV, No. 98, p. 527; C.I.1I., IV, No. 100, 

pe 542; EC. Xs NOw Oy Pp. 1363 Ect ey XX. NOs 26. 
p. 161. 


6th Century: S.I.I., I], No. 98, p. 511. 


8th Century: E.1., II], No. 2, p. 6; S.1.I., I, 
No. 39, p. 58; £.1., XXXII, No. 13, p. 112; 


9th Century: “Eyles. Nox 16 pe 1103) Eadie XXIX 
No. 20, p. 151. 


10th Century: CII, IV, No. 46, p. 225; E.1., II, 
No. 8, p. 125; E.I., XXII, No. 26, p. 126; 
Esl cg XK NOw Sy. IDs 20: 


lith Century: E.1., XII, No. 18, p. 141; E.I., XVI, 
No. 10, p. 72; £.C., IV, No. 18, p. 69. 


12th Century: A.R.I.E., 1956-57, No. 79, p. 36; 
E.I., XXVI, No. 1, p. 10; E.C., V, No. 79, p. 142; 
E.C., IV, No. 93, p. 137; E.I., XIX, No. 38, p. 234; 
E.1. XVIII, No. 22, p. 212; M.R.E., 1918-19, 

No. 323, p. 76; E.I., XV, No. 20, p. 324; E.I., 
XIV, No. 19, p. 273; E.I., XXXIII, No. 45, p. 239. 


bth: Century: €.C.5 Ville NO. 333 De 7s “ExvOug Ws 
No. 18, p. 84. 


7th Century: £—.C., X, No. 48, p. 222; E.1., XIX, 
No. 42, p. 258; E.C., XI, No. 66, p. 62. — 


8th Century: E.I., XXV, No. 3, p. 21; C.I.1., IV, 
No. 29, ps. 136. C.0c 1.3. IVs Nos 375: pe 152: 


10th Century: C.I.I., XIX, No. 24, p. 146; C.I.I., 
XXVII, No. 10, p. 47 


Bi 1028-26 Sas: Cale 
C., XII,-No. 10, p. 115, 


5th Century: M.R. 
E. 

I. a No. 19, p. 120; E.1., 
ps "88, 

I. 

I 


6th Century: 
XXXIII, No. 15 


Es 
7th Century: E. 
E 


8th Century: hay th NOw S4e 0. 255% “Erlang KVEL, 
No. 16, p. 306; E.1., XVII, No. 18, p. 326; E.1., 
XXI, No. 30, p. 178; E.1T. XXIII, No. 23, p. 153; 
E.l. XXV1, ‘No..3, p; 50; S.I.1., 1, No. 39, p. 59. 


9th Century: E.I., XVIII, No. 26, p. 252; E.1., 
II, No. 10, p. 166. 


1Oth Century: E.1. XXXIII, No. 36, p. 186; E.1., 

XXXIV, No. 145 p. 653 E.lsg VI, NOx. 6, pa 96; 

E.I., IV., No. 40, p. 286; E.1., IX, No. 4, p. 38; 

Les XIV. NOs*:2350a 3295: Eslos. AV 5 NO, 55- ps °665 

sGz5- XID 2 NO. -269;,'-p:. 134s: Es I. » II, No. 8, p. 129; 

Vey XXL 5. Nox 205.9% 1253. Eley AX1TT Now 21, 
1333-.-Esde XXIV NO~ 325.°Ds: 2439%- -E.Ces V1g NOx 

64. 


, XII, No. 13, p. 77. 
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Ith Century: £.1., XXII, No. 11, p. 63; €E.C., 
» No. 42, p. 80; £E.C., IX, No. 34, p. 173; 
Cig. TKy, NOe 55 Ps 83s: Exdog dy No: 355. pe olls 
.» XIX, No. 48, p. 283; C.1.1., IV, No. 74, 
p. 394; £.1., XXXVI, No. 11, p. 86; E.1., XV, No. 6, 
p. 103. 


12th Century: E.I., XXXII, No. 22, p. 197; €E.C., 
XII, No. 13, p. 19; C.1.1., IV, No. 84, p. 434; 
Celil.s: IV, No. 96, p.. 5085. E.t.,- 15. N0. 255. p. 202; 
E.I., XXI, No. 31, p. 191; E.C., III, No. 62, p. 18; 
B Ges Villy NOs. 1375 De 1053 “Ende XXVI «Now 354 

pe. 264%. ‘Eslus XVI s Oy 212s. Eales, FL eg Now Is, 

ps. 1693- +E Gis Xs NO. -83, ps -c58 


] 
X 
E 
E 


The Mothers Sth Centurys - Evloe Vis NOx 2. ms- 15e “Es les VIL, 
No. 14, p. 148; E.I., SVI, No. 19, p. 268 (A plate); 
Eales: AVI GONOs-. 19%: Ds 271 4B. plate): (EC, 5 Vitis 
Now 1765. Du. T145> (E.Ca, IV, Now 185° p., 845 EC... 
Vitis NOs 335: Ds, 0. Celclasibiy NO« Wa pe 74% 
Clvledy: IETS NOs. 1250s. Dis 


6th Century: E.1., XVIII, No. 14, p. 127; €E.I., 
XIV, No. 1], p. 1673 


7th Century: E.1., XXVIII, No. 33, po. 184 (Camunda) ; 
BsCa4 he NO GOs 04 2ecs. Ede KKK PL se NO 2h 

De 1763. JEsliy) XIX, NOw 425. 0p 2583. Es Crg KI eNO; 66, 
D. 62. 


Sth ‘Century: Evls< AXV 5 NOw Sy Di -21$. Evil Tks 

NOs. 265 Dy 204s: Cie VG NOs 329 be. 1365 Colles 
Tey NOe 30 Ds. 1422~ Colo ls NO oles. 1535 
E.I., XXV, No. 22, p. 234. 


1Oth Century: £.1., XIX, No. 24, p. 146; E.I., 
XXVIT, No. 10, p. 47. 


l2th Century: E.C., XI, No. |, p. 20. 


Parvati 5th Century: E.I., XXXVII, No. 50, p. 283. 
6th Century:: S.l.ds« dy NOw-335 De 293° Siting 1s 
No. 21, p. 7. 


7th Century: E.I[., XXXI, No. 5, p. 32. 


8th Century: E.1., XVII, No. 18, p. 326; E.I., 
XXXVIIIT, No. 17, p. 95. 


9th Century: E.1., I, No. 16, p. 109; £E.1., XXIII, 
No. 20, p. 130. 


10th Century: E£.I., XXI, No. 41, p. 267; 
No. 12, p. 81; E.1I., IV, No. 40, p. 286; 
XXXIV, No. 14, p. 85. 


Lith -Gentury:: -Evl.3 Xs Now 325: ps. -289%. “Eslog KV 
No. 10, p. 72; C.1.1., IV, No. 76, p. 407; E.I., 
WET NOs ‘165. pe 1393. Ealeg To NOx 2285 pe. 236; 
Eelisy, Uy NOs 354 De OLN: 


pla hs 
Tas 


Ti i™ 


Sarasvati 


Mahisamardini — 


403 


12th Century: £.1., XXVI, No. 35, p. 264; © 
E.C., V, No. 161, p. 196; E.I., XVIII, No. 22, 


Spe 18 -Calades IVs. NO. 965 (py: 5062: UEC ag oxXL, 


No. 35, p. 43; E.1., XVI, No. 8 "c", p. 51; 
E.I., XVI, No. 8 "B", p. 41; E.1I., XV, No. 20, 
p. 324; E.I., XIV, No. 19 "B", p. 281; E.I1., 
XIV, No. 19 "A", p. 273; S.I.1., XVII, No. 385, 
p. 165; E.1., IX, No. 51, p. 326; E.1., XXXII, 
No. 16, p. 135. 


7th Century: E.1., XI, No. 31, p. 300. 
8th Century: E.1., XVII, No. 16, p. 308. 


9th Century: E.C., X, No. 38, p. 78; E.1., II, 
No. 10, p. 166. 


Oth Century: E.1., XXIX, No. 29, p. 209; E.I 
AXEL NOs 214 px. 1285 “Eo Ts: To Now 44. pe. 3523 
E.I., XVIII, No. 21, p. 165; E.1., XII, No. 4, p. 
11; E.I., XXXV, No. 24, p. 183. 


11th Century: S.I.I., XI, No. 134, p. 158; S.I.I., 
XI, No. 139, p. 168; E.I., XII, No. 32, p. 285; 

Ei lesoXllly NOs 145 pe 175): Eslag XVy Now 215 0. 
333, E.I., XIX, No. 11, p. 74; E.C., VIII, No. 39, 
p. 143; S.I.1., IX, Pt. 1, No. 95, p. 65. 


j2th Century: £.I., XXV, No. 33, p. 317; E.C., 

V, No. 79, p. 142; £.C., IV, No. 65, p. 129; 

.I., XXI, No. 31, p. 191; E.C., X, No. 160, p. 270; 
Cig hs NOee By. Oe TAOS. “Eadiss. Ely NO 335: py. 4225 
Sie 
site 


*3 


gp AD NOs. 265 pe 3385 “Evlig LE..Noy :25-:ps. 143 
> XVIII, No. 22, p. 211; C.I.1., IV, No. 100, 
Bal: ~ Cet day IVe NOx 603 ps S133: Evlig AVE, 
. 8, p. 413 E.1., XV, No. 20, p. 326; E.I., 
II, No. 4, p. 49; E.1., XII, No. 37, p. 331; 
.1.I1., XI, No. 158, p. 201; S.I.I., 1X, Pt. I, 
No. 197, p. 192; E.I., IX, No. 49, p. 316. 


Ms =O mMmMamMnem 
Hig + 


Ist.Century: C.1I.1., III, No. 50, p. 227. 
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2. List of Museum Sculptures of the Mothers 


Ajmer Museum: Sculptures No. 321, 323, 324 of three of the Mothers 
from Malgaon (near Bharatpur), 8th C. 


Baroda Museum: Indrdgi No. 89 from Shahabad, Bihar - 5th C.; 

Five sculptures of the Mothers from Samalaji, Gujerat - including 
Brahmani, Vardhi, Indraépi, Vaisnavi and Camundd, AC 2.700, 2.701, 
2.702, 2.703, 2.704 - not later than 6th C and are thought to be of 
the 4th C by R.N. Mehta (Retired head of Archaeology, Faculty of 
Arts, University of Baroda). 


Museum flr Indische Kunst (Berlin): Vaisnavi, MIK I 308, Mathura - 
5-6th C; Camundd, MIK 1 10 108, Central India? - 11th C; Panel 
fragment of the Mothers, MIK I 10 139, Central India - 11th C. 


Bharata Kala Bhavan (Varanasi): Indradgi, No. 20362, Shahabad, Bihar - 
Gupta, late 5th C,; Ca&mugda, No. 205, Varanasi - 8th C.; Vaisnavi, 
No. 174, Varanasi - 10th C.; Camundd, No. 20926, Gurjara Pratihara - 
10th C.; | Brahm&ni, No. 21468, Kota, Rajasthan - 11th C.; Camunda, 
No. 199 - 11th C. 


Prince of Wales Museum (Bombay): Vdrahi, L/76/3, Andhra Pradesh 2 
9th C.; Matrkd, Parel, Bombay - 6th C.; Dancing Vaisnavi, M.P. - 
7-8th C.; the Seven Mothers - lI-I2th C. 


British Museum (London): Mother with Child, 1963.11-12.1, W. India - 
7th C.;  Varahi, Central India, 1872.7-1.47 - 9th C.; Panel of Seven 
Mothers with Siva, 1880.230, Central India - 9th C.; Varadhi, 1962. 
11-13.3, Deccan - 10th C. 
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3. List of Museum Sculptures of Mahisasuramardini 


Allahabad Museum: Four-armed figure without lion, Bhumara - 5th C. 
Amber Museum: Terracotta plaque said to be the earliest representation 
of Mahisamardini from Bhadrakdl1 (Ganganagar D.), Rajasthan. 


Ist or 2nd C AD? 


Ashmolean Museum (Oxford): A Kushan piece from Mathura and a sculpture 
from Bharatpur, Rajasthan - 8th C. 


Asutosh Museum (Calcutta): Sculpture of the 9th C. 

Gwalior Museum: Exh. 12, Room 11 - 8-9th C. 

‘Indian Museum (Calcutta): No. 6314 - 11th C. 

Mathura Museum: No. 2317 - Kushan; No. D. 12 - 4th C. 

National Museum (N. Delhi): No. 63.936 - 10th C. 

* A Mahisamardini Durgd, No. 449, Raichur, A.P. - 8-9th C. 

a "  Alampur, M.P. - 8th C. 

Reo ss No. 452, Alampur, A.P. - 8th C. 

Prince of Wales Museum (Bombay): White marble Mahisamardini - 12th C.; 
Mahisamardini, Thane, Maharashtra - 11th C.; Mahisamardini, 15/2, 


Gurjara Pratihara, M.P. - 9th C. 


Museum fur Indische Kunst (Berlin): Mahig&suramardin7 Durgd, MIK I 
10143, N. India - 5th C. 


British Museum (London): Mahisamardini, 1872.7-1.39, Orissa, 8th C.; 
Mahisamardin?, 1872.7-1.79, E. India - 9-l0th C.; Mahisgamardini, 
1872.7-1.78, Orissa - 13th C. 


* Exhibits seen in the "India Exhibition" - Hayward Gallery, London, 
1982. 
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4. Table of Verse Discrepancies between Kashmir and Other Editions 


The comparisons are between the Kashmir text and each of the other 
editions showing the number of sZokas not included in the other text. 


Varanasi edition (400 verses) Kashmir edition (378% verses) 
Chapter I Verse/s Chapter I Verse/s 
40-42 = | 47-48 = ik 
59-75 = 7 
130-1503 = 4 
153-155 = 24 
188 = ¢$ 
Chapter I] } = .4 Chapter II 71 =) ] 
30 = 4 
46 = 3 
62 = 434 
Ananda&Srama edition (421 verses) Kashmir edition (3784 verses) 
Chapter I Verse/s Chapter I Verses 
17-21 = § 40-41 = 1] 
25 = 4 57-58 = Ik 
42-46 = 5 
48-63 = |] 
65-81 = 17 
92 = 
132-133 = 2 
138-1593 = 3 
164-1683 = 5 
1717 = $4 
178 = 4 
192 = 1] 
203 = 4 
Chapter II lL €& 4 
30 = 34 
46 = 4 
62 = 43 
734 = 4 
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